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INTRODUCTION

HE Studies collected in this volume may fairly
claim to be neither sporadic nor occasional
essays, but chapters of a coherent and progressive
work. While written at different times, they are
yet products of continuous reading and reflexion on
the problems they discuss. They have all been care-
fully revised, here abridged, there enlarged, but they
have not been recast, nor have the notes of time and
circumstance been erased.

The natural history of a book may have no great
significance for any one except the man whose
history it is, But there are cases where, apart from
it, the true inwardness of the book may be hidden
from the reader. Now what drew the author to the
field which he seeks here in part to explore was a
double interest—a religious and a philosophical, the
one being the direct outcome of the other. On the
religious side he was attracted by the men who had
been the makers and leaders of the Catholic Revival,
by what appeared their spirit of devotion, their sin-
cerity, their simplicity of purpose and honesty of
belief in an age of intellectual complexity, unrest,

and change, They were picturesque figures, had
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stood out from the prosaic commonplace of the
modern day ; they had loved the sound of the battle,
had known how to handle their weapons, and how to
smite and slay and not spare. They appealed to his
imagination, lived amid something of the glamour
which magnifies and adorns, and they illustrated the
heroism that can at once contend for victory and
live unvanquished amid and after defeat. He feels
as if reverence for the men who have striven and
suffered for the faith ran in his blood. The heroes of
his boyish dreams were saints, and the saints heroes
who had, by being faithful unto death, consecrated
the hills and moorlands he loves. And the Church-
men he had been taught to honour were not those
who walked in prosperous places and lived in com-
fort with well-trained and conformable consciences;
but those who had been too rigorous and veracious
of soul to profess a belief they did not hold. And
when in comparative youth he came upon Newman’s
Apologia, it seemed as if he had come upon a man
of the ancient heroic strain. He was blind to the
transcendent art of the book, to its apologetic pur-
pose, to the imagination which had idealized its
author even to himself; he only felt the passionate
conviction of the man, his obedience to the inexor-
able logic which through the intellect ruled his will,
Hence came the desire to know more intimately this
marvellous personality and the men who surrounded
him, who influenced him,whom he influenced, the ideas
and aims they had in common, the cause for which
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they suffered, and the ends for which they strove,
But with the increase of knowledge came a discovery
that qualified the religious sympathy. Why did their
spirit express itself in the way it did, assume a form
and follow methods which were not only a protest
against all that the author’s heroes, saints, and martyrs
had suffered for, but a denial of their heroism and
saintliness, and a reduction of themselves to vulgar
schismatics and of their beliefs to profane heresies?
The more the men were approached from this side,
the more the picturesque colour faded from their
faces ; and the more they appeared as victims of
sectarian spites, ill-informed, prejudiced, and violent,
darkened by qualities which neither literary genius,
nor spiritual passion, nor religious emotion and aims
could dispossess of their intrinsic meanness.

The consequence was the formulation of a most
interesting problem, though, unhappily, a problem of
an order too common in religious history :—How was
it that intellectual or even ecclesiastical differences
could so pervert the judgment as to make men unjust
to a piety so pure and noble as to be a reproof to
their own? Did not this signify a moral defect, a
blindness which could not but dim the clearness or
lessen the sureness of their spiritual vision? And this
vexing question became still more distressing when
it appeared that their own minds were not so simple
or so lucid and constant as had seemed. Some of
the “ Tracts,” and books like Froude’s Remains, had
much in them to shock old-fashioned prejudices : and,
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of course, there are occasions when such prejudices
ought to be shocked. But here was a moral per-
versity which would not be just to good causes and
better men. And in those early years, before the
imagination had idealized the Oxford men and move-
ment, when the work was rough and the weapons
were even as the work, the persons who were thus
unjust showed themselves greatly in need of the
charity which thinks no evil, judges gently, and
hopes much. The man who looks back at them
through the serener atmosphere of to-day wonders
that they suffered so much; the man who comes
to them through the literature of the times may
well wonder that they suffered so little and prevailed
so completely. For they not only wrote with cal-
culated vehemence, but they boldly practised “eco-
nomies,” held back what they ought to have stated,
revealed their minds and purpose as those they
wished to lead were able to bear it; counselled
“reserve” and other things which men they inso-
lently assailed or despised would have scorned to
do. It was a point which touched the writer closely ;
it moved him then and moves him now. Men
whose saintliness was to him a matter of experience,
of whom he could not think without, so to speak,
uncovering his soul as if in the presence of the
most Holy, were too near God and too like God
to be fit subjects of opprobrium by persons who
seemed so possessed of our commoner morta] frailties.

The religious interest thus passed naturally over



INTRODUCTION xvii

into the philosophical. Why should a mind open to
truth be insensible to justice? Why should those
zealous for religion judge so falsely those who were
as religious as themselves, and who may have suf-
fered infinitely more for conscience’ sake? The
question was more than a problem in casuistry ; it
involved principles that carried one down to the
very roots of things—the attitude of the mind to
religion as a whole, to God as truth and as right-
eousness. But though this determined the philo-
sophical problem in its earliest form, it did not by
any means fix its latest. On the contrary, it has
never ceased to keep enlarging and growing in com-
plexity. We are face to face with all the forces
which make for differentiation in religion, tendencies
which, by throwing the emphasis riow on its intel-
lectual and now on its ethical side, here on its social
and political, there on its historical and traditional
elements, create new parties and new sects. And
we have seen in our own lifetime these tendencies
produce their ancient and invariable results; and
these Studies may be taken as a contribution to the
discussion of this subject by the help of material
which contemporary men and movements have sup-
plied. The author is not so vain as to think that
his contribution is more than a very partial handling
of the questions he would fain have discussed ; but
he can say with perfect truth that he has honestly
laboured to understand the men, and to render such
an account of them, the tendencies amid which they

—

4
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lived, and the movement they helped to create and
to guide, as need shame neither truth nor charity.
He may also plead that while these Studies have
everywhere had a very positive end in view, they
have not been written with a controversial purpose.
He has not attempted, indeed, to write with colour-
less neutrality, for it has not been granted to him
on such questions to feel neutral or to be colour-
less. Butitis a mistake to imagine that a man with-
out convictions can comprehend convinced men : the
men who are best radically disqualified for criticism
being only of two sorts, (a) those who think there is
no truth worth believing or contending for; and (8)
those who so hold their own beliefs as to see no reason
and recognize no truth in the beliefs of other men,
From these disqualifications the writer would like,
were he at all able, to keep himself tolerably free.

In preparing these Studies for the press the author
has had frequent occasion to review his own earlier
judgments. This is a process which it is good for
a man to have now and then to undergo, especially
as it is the most excellent, because the most effec-
tive, of all methods for teaching him humility. But
in the present instance he feels that as regards his
graver judgments on men, tendencies, and prin-
ciples, which he can truthfully say were slowly,
laboriously, and painfully reached, he has little to
modify and nothing to cancel or recall. In parti-
cular he would specify—

(a) The conclusions reached on the part intel-
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lectual scepticism played in the development of
Newman’s mind and faith. There has been in our
century no character more difficult of analysis, no
intellect at once loftier and narrower, no greater
adept at reasoning or thinker more arbitrary in
selecting and defining the premisses from which he
reasoned ; no one who was more transcendently and
transparently sincere or so acutely sophistical, or
who had in such a degree the faculty for both logical
and moral analysis and the incapacity or distaste
for the higher speculation. His passion for certitude
was equalled only by his inability to find it in any
way save by the sacrifice of his intellectual pride ; and
there was nothing in which he gloried more than
the invincible logic which drove him to what was
at once the surrender and the realization of self.
(B) The analysis of the course and tendency of
the Catholic movement, especially in its effects on
the mind and status of the Anglican clergy. It has
been nothing short of a calamity to the English
Church that her claims to be Catholic have been made
to turn so much on the question of orders: for it has
disturbed the whole balance of the Anglican system,
and changed the ministry from being its means of
service into being its pillar and ground of truth, The
immense emphasis which has been laid upon the
apostolic descent of the priesthood, has created a
body which can only live by every priest feeling as
_if he were himself invested with apostolic authority,
They have pleaded that they were a Catholic Church
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because they had an apostolic ministry ; but it was
easier to argue that their ministry was apostolic
than to organize Catholic unity and order. The
Anglican Church is here almost the exact opposite
of the Roman. There is no one the Church of
Rome more profoundly distrusts than the indepen-
dent priest, no one whose existence it has contrived
to make so impossible within its ample but clearly
drawn borders. From the humblest parish priest
right up through bishop and archbishop to the Pope
himself, the dependence of the lower on the higher
office is consistent and complete. Rome is specially
careful of the priest in the act and article of abso-
lution ; it fears the confessional even while it lives
to a large extent by the powers it gives. And so
it has jealously surrounded the penitent with a
means of protection against thc confessor, and it
has with equal jealousy imposed upon the confessor
limitations he may not overstep, and responsibilities
he must not forget. But the Anglican priest is free
from the canonical laws which bind the Roman, and
he can work his inexperienced will, and often does
work it, not simply within the parish or congrega-
tion, but even within the more sacred sanctuary
formed by the souls of its most pious members.
For the Anglican episcopate, even more than the
priesthood, is not as the Roman. Itisin a cardinal
degree civil both as to its origin and as to the terms
on which it exercises jurisdiction and discipline.
The Bishop has to think not simply of administering
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a canon law, but much more of those secular courts,
juridical in mind, legal in spirit and in method,
civil in sanction and in source, that may be called
upon to review, modify, or even disallow his judg-
ment. And as he knows he can never act as if he
were a purely ecclesiastical authority, he has become.
a master in the art of inaction, which tempts the
more convinced or daring of his clergy to become .
masters in the art of doing as they list. The re-
sult is an episcopate burdened with administrative
functions, but almost void of authority, judicial and
disciplinary. And as if out of sheer love of an
ironical situation, those of the clergy who have
most pleaded for an apostolical episcopate as the
condition of Catholic unity, defer least to the epis-
copal voice. Thus after the Primate had spoken
out with remarkable courage on the questions most
keenly debated in the Anglican Church, an Anglo-
Catholic priest, typical in his devotion, in his piety,
in his self-denial and self-assertion, wrote to the
public prints to say that it was of vital importance
to realize that these primatial charges were “ merely
the words of a single Anglican, however learned,
however exalted, however revered, and cannot in
any sense bind the conscience of any other Angli-
can.” And he adds, “ One can hardly imagine what
the Church of England would have been to-day, if
at any other period of her existence the spse diviz
of the Primate, or indeed of the whole Episcopate,”
had been regarded as more than “the mind of in-
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dividual prelates,” It would be hard to discover
a more extreme form of Protestantism. It is indi-
vidualism so pronounced as to be a personal rather
than congregational independency. For this inde-
pendence of the bishop finds its parallel in the in-
dependence of the parish; the writers who have
most exhaustively proved the ministry apostolic are
least able to discover who or what the laity are,
whether they are only “communicants” or “all
baptized and confirmed persons.” And so the one
clear and certain divine order in the Church is the
priesthood ; and they, emancipated from the rule of
the bishops on the one hand, and the control of
the laity on the other, are free to follow the authority
which belongs to their descent. And this is the
high Catholicism which the Anglican has realized.

(y) Since the criticism of Mr. Balfour’s Founda-
tions of Belief was written, Professor Seth Pringle-
Patteson has published his genial and kindly
interpretation of that ingenious book. He has said
the most and best that can be said in its defence.
But he will not misunderstand me if I claim the
right of a criticized critic to say that his essay seems
to me an excellent example of Aineinerklirung,
and saves Mr. Balfour’s argument by sacrificing
much of his competence as a philosophical writer.
And this appears a rather harder measure than ought
to be dealt out to so very capable a student in the
field of philosophy.

The scope of the book is not so large as the title
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may seem to suggest. Catholicism, even as qualified
by Roman, does not here denote the Church of
Rome. Its system is not here in dispute. Were it
so, the work would have been quite other than it is,
both as regards matter and form. What is meant
is the Catholicism which grew out of the Anglican
Revival—the movement, with its Roman affinities
and ideals, which began in Oxford, and has so pro-
foundly modified the religious temper and practices
of the English Church and people.

It only remains to add a single word of gratitude
to the editor of the Conmtemporary Review, where
these chapters originally appeared, for his kind con-
sent to their republication.






I

THE CHURCHES AND THE IDEAL OF
RELIGION

§ L. The Distinction between Religion and Church

1. HE people of England seem to be at last

awakening to the truth that to have a
church or churches is not the same thing as to have
a religion. Churches are, that religion may be
realized : but it does not follow that to multiply or
enlarge churches is to realize religion. On the
contrary, it is possible by having too much church
to have too little religion; the most perfectly or-
ganized and administered "ecclesiasticism may but
effectually imprison the living Spirit of God. The
churches are the means, but religion is the end;
and if they, instead of being well content to be and
to be held means, good in the degree of their fitness
and efficiency, regard and give themselves out as
ends, then they become simply the most irreligious
of institutions, mischievous exactly in proportion
to their strength. Religion is too rich and varied a
thing to be capable of incorporation in any one church,
or even in all the churches; and the church that
claims to be able to embody it, whether for a people

1
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or for humanity, simply shows the poverty and
impotence of its own religious ideal. It is a small
thing, nay more an easy thing, for a church to make
out its historical continuity and catholicity—that is
only a matter of deft criticism and courageous argu-
ment ; but it is a great thing for any church to have
created or to be creating a society correspondent
to the ideal of Christ.

Now, the truth that seems to be breaking upon
the English people is this—that they have still to
set about the realization of this ideal, and that to
accomplish it they must take some higher and nobler
way than the ancient method of founding and main-
taining churches. What makes us feel so distant
from the religion of Christ, is not the amount of
belligerent and most audible unbelief, both of the
critical and uncritical order ; nor the relatively, and
to many good people dishearteningly, small number
of church-goers; nor the failure of missionary zeal
to keep pace with the increase of the population and
its aggregation in large towns; nor the number and
quality of the bodies that describe themselves as
churches, but other no less honourable bodies as
sects ; nor the decline in the churches of the love
that seeks to emulate, and the growth of the envy
that loves to disparage ; but something more radical
than any one of these, or even than all of them—the
small degree in which the Christian ideal has been
and is the constitutive and regulative idea of the
State and society in England. We have suddenly
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become conscious that our legislation and civiliza-
tion have been too little penetrated by the spirit of
Christ, while so pervaded and dominated by the
spirit of selfishness, that they have been making hea-
thens faster and more effectually than the churches
have been able to make Christians. The people feel
that the Church, satisfied with what the State has
done for #, has failed to stand by them in their dumb
quest after a fuller justice and a fairer freedom; and
that they but do as they have been done by, when
they forsake the society which forsook them in their
sorest need. It is easy to be indiscriminate, to
speak without measure as to the rights of property
being the wrongs of man; but evidences, too many
to be enumerated, prove that property and privilege
have been so conceived and guarded as to help in
the production of certain great social disasters and
dangers. The idea that the men who could best
assert their rights had the most rights to assert, has
been too potent a factor in the creation of our social
order, and may yet beget a reaction of the sort men
call revolution. The converse, indeed, were more of
a Christian principle—those least able to assert their
rights have, if not most rights to be asserted, most
need for their assertion ; for the things they claim in
weakness are the duties of those in power. And as
the religion which Christ revealed and embodied is
most jealous about the performance of these duties,
the church that neglects their enforcement abdicates
its truest social function. And it is because there has
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been such neglect in England that we are face to face
with so many grave problems—political, social, re-
ligious. We have in our midst outcast masses,
multitudes who have lapsed into something worse
than heathenism, into merest savagery; and have
done so, not through lack of religious agencies, but
simply through lack of religion, the absence or in-
action of the higher Christian ideals in the mind,
heart, and conscience of the body politic. The worst
depravity, because the least open to reproof or
change, is not the depravity of the individual, but of
the class or State; and the churches, while doing
zealous battle against the less, have too much for-
gotten the greater. And now it is seen that neglect
brings the inevitable retribution. Our outcast are our
lapsed classes ; and it is easier to teach religion to the
heathen than to restore the lapsed. There is less
hope of a debased civilization than of the rudest and
frankest naturalism.

The judgment expressed in these sentences may
be thought too sweeping ; yet, however much he may
be inclined to qualify it, no thoughtful Christian man
can regard the religious condition of the English
people with a light or satisfied heart. Of course, a
determined optimism can find much to say in its own
behalf. It can reckon up the sums spent on build-
ing churches, supplementing stipends, founding and
maintaining religious houses and institutions, pro-
secuting missionary enterprises at home and abroad ;
and may victoriously argue that these sums are so
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immense as to prove the spirit of faith to be a living
and zealous spirit, devoted and self-sacrificing. It
can also appeal to the multitude of beneficent agencies
and benevolent institutions worked by the churches ;
and may veraciously enough affirm that without
them the hand of charity and generous helpfulness
would be almost, if not altogether, paralyzed. I am
far from wishing either to question these facts or to
deny the inference which may be most fairly drawn
from them ; but the point lies here : Grant the facts
and the inference to be alike true, ought they to
satisfy the Christian conscience? or ought not that
conscience—in the face of the destitution, depravity,
utter and shameless godlessness, which exist in spite
of all the expenditure and efforts of the churches—
to be filled with deep dissatisfaction? For what do
these evils mean? That our society is to the degree
that they exist not only imperfectly Christian, but
really un-Christian ; that, so far as they were pre-
ventable, Church and State have alike been forgetful
of their highest obligations, or unequal to their
performance, To cure an evil is a less excellent
thing than to prevent it; and few things fill the
heart with deeper pity than the thought that there
are evils which ought not to have been, and would
not have been, if the Christian religion had so reigned
as to be sovereign in this realm. This is a sad and
humiliating reflection to men who believe that
Christianity is of God, instituted by Him that His
will might be done on earth as it is done in heaven.
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Centuries indeed are little to God; but they are
much to man. The thousand years that are but a
moment in the presence of His Eternal Being, are a
large fraction of the period allotted to humanity.
Loss of good is to it an irretrievable loss; and the
happiness of ages to come can never bless hapless
ages that have passed and perished. And if Chris-
tianity has, in the course of its history, not done all
the good it was intended to do, and therefore ought
to have done, then the result has been an absolute
loss to man ; the possible best has not been reached
by him, the best possible has not been done by it.

2. Now, one main reason why our religion meets
with so much neglect and opposition is that it has
not prevented, or remedied in the measure man had
a right to expect of it, the evils from which he suffers.
Our modern Socialisms, Nihilisms, Secularisms, and
such-like, have not lived without a cause. In the
polemical method and by the polemical spirit they
can be easily dealt with ; in the supple and dexterous
hands of an apologetical protagonist they can be made
to look void of intellectual strength, full of political
and economical immoralities. But it is a small thing
to expose their mental or moral crudities—that in no
way ends their being or prevents their rise; it is a
greater thing to inquire, Why are they ?—what are
the causes and conditions of their existence ?—for to
ask this, may be to find a way to prevent their
formation and growth. They are but symptoms of
a disease; cure the disease, and the symptoms will
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cease. Now, these Nihilisms and Secularisms of
ours have been born of the sense of evils religion
ought to have mitigated or remedied, but has not.
In despair of help from their natural helper, men
have taken counsel with despair. In our anti-
religious movements there is a dangerous fanaticism,
the child of passion, not of thought. The unbelief
the churches have to fear is not a thing of the
critical or rebellious reason, but of the hate begotten
of disappointed hopes. And because the hopes were
legitimate, the disappointment is natural. The poor
were right in expecting help from religion, in believ-
ing that its mission was to lift them out of their
poverty, to make an end of the charities that are the
luxuries of the rich and the miseries of the poor, and
to create a society where freedom, justice, and plenty
were to reign. But the people are wrong in making
their revolt against religion, rather than against the
causes and conditions which have hindered its
realization. What they need is, not its destruction,
but its emancipation ; to destroy it were to destroy
the only foundation on which a society, which shall
be a free and ordered brotherhood, can be built ; to
emancipate it were to set all its ideal principles free
for creative and incorporative action in society and
the State. An order that is not moral can only be
one based on force and maintained by despotism ; an
order that is moral must be based on religion and
maintained by the principles that create and work
through free men.
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Here, then, there is raised a question of the deepest
interest : How, or under what conditions, can religion
be made most active and authoritative among a
people? What agencies or forms do its ideals need
that they may work most creatively and towards
completest embodiment? This is a question not con-
cerned with the relations of Church and State, but
with the far more radical and determinative relations
of Church and Religion. There are no controversies
so wearisome and infructuous as our ecclesiastical,
but no problems of so vital and universal interest
as our religious; and here we so touch the heart
of the matter that our ecclesiastical is sublimed
into our most living religious question. In seeking
the reasons why the State, the civilization, and the
society of England are not so Christian as they
ought to be, we cannot escape asking - whether
blame attaches to the churches? Proofs of historical
continuity and catholicity are but sad playthings
for the ingenious intellect, when urged in behalf
of churches confronted by such invincible evidences
of failure as are the miseries, the sins, the poverty
and want, the heathenisms and civilized savageries
of to-day. To find the causes of this failure in
the wickedness of man, were to make it stronger
than the religion ; to find them in the religion, were
to charge it with inherent weakness. But to seek
these causes in the churches, is to ask whether they"
have fulfilled their mission, and whether they have
understood the mission they were meant to fulfil ;
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in other words, whether they have been so possessed
with the ideal of religion as to live for it and it only,
as to interpret it in the fittest forms and speech,
and work for its realization in the best possible
ways. In these questions we have our more im-
mediate problem stated.

§ 1. The Relation between Theology and Polity

1. Our problem raises indeed the question as to
the polity of the Church, but not in a form that
requires here detailed discussion. We postpone to
a later chapter any attempt at historical criticism
or adjudication between the claims of the rival
systems. All that is here necessary, is to determine
the relation between the religious ideal and the
political form, which is the vehicle or medium
through which the ideal is translated into reality.
The vital questions in religion relate either to theo-
logy or polity ; and these form so real and living
a unity that the latter may be regarded as the
organism or body through which the life or spirit
of the former is expressed and realized in the field
of personal and collective history. In theology the
main matter is, how are we to conceive the truth?
But in polity, how can we best translate it into
concrete and living forms? In theology we are
concerned with the ideal contents and aims of
religion ; but in polity with the means and methods
for their realization. If the place and relation of
ecclesiastical polity be so conceived, then its funda-
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mental questions will touch the ideal on the one
hand, and the actual on the other; will bring us
face to face on the one side with the idea of religion,
and on the other with the forms in which it can
best be embodied, the institutions through which
it can be most completely realized. For a polity
to fail to understand the spirit and purpose of
religion, is to fail throughout; to succeed anywhere,
it must succeed here. To express a true theology in
a living polity is, as it were, to charge a system with
the quickening and plastic potencies that can make
man live after the mind and as the image of God.

But if theology and polity be so related, then
the one must be studied and interpreted through
the other; because it is necessary that they in
character and quality correspond throughout. Out
of the idea of the religion the notion of the polity
ought to grow ; to find the idea is to determine the
notion. This point of view will enable us the better
either to appraise or comprehend the more familiar
methods followed in discussions on this field. These
methods, which, though distinct, do not necessarily
exclude each other, may be described as the Biblical,
the Philosophical, the Political, and the Historical ;
but each of them assumes or implies some under-
lying and determinative conception which gives to
its arguments all their relevance or cogency. This
deeper conception indeed determines the method to
be used, whether one or more is to be followed, and
on which the stress is to lie. Thus the Biblical
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method, building on a large doctrine as to the Bible
and the significance of the institutions it describes,
either makes the Mosaic state the ideal which
religious men ought to seek resolutely to realize in
a hagiocracy or hierocracy ; or it erects the apostolic
churches into the perfect and permanent model
which all future Christian societies ought to copy
and reproduce. By this method the polities of Rome
and Geneva, of the Anglican and the Independent
communities, have alike been defended. The Philo-
sophical method, implying an exactly antithetical
Biblical doctrine, works constructively from a given
principle or series of premisses, say the idea of law
or order, which may be made to vindicate a papal,
episcopal, or presbyterian polity, according as the
thinker conceives the monarchical,the aristocratical,
or the republican to be the most perfect form of
government, most able to create order, to exercise
and develop the noblest life. The Political method
is indifferent or even hostile to all arguments that
assume an absolute standard or permanent divine
rule, and builds on expediency and prescriptive right.
It was the characteristic creation of the eighteenth
century, which, as became an age that had lost all
faith in the Ideal, cultivated the happy optimism
that identified the actual with the rational ; and, as
a consequence, resisted all change as bad, standing
strong in the conviction that there was no proof of
right like the fact of possession. But there are many
lofty and proud spirits who hate expediency, and
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believe that in matters of religion the only valid
rights are divine ; and to them the historical method
has offered a more excellent and agreeable way.
They have formulated to themselves, on the one
side, a narrow theory of history ; and, on the other,
as the mental basis of all their work, a large super-
naturalism, which made light of impossibilities and
turned so much of the religious society as was
constituted on given political lines, and stood in a
given succession, into the one church of Christ.. And
they have then, by the help of a minute and curious,
though not scientific or open-minded scholarship,
laboured to represent this church of theirs as in-
stituted of God, governed and inspired by Him,
secured from the moment of creation till now in
continuous being and activity by the orders and
instruments, symbols and sacraments that were the
conditions of His presence and the media of His
grace’

2. Now these differences of method are not arbitrary
or accidental ; they are the result of the underlying "
differences of thought or belief, of theology and the
religious ideal. As this is, so must the polity be;
it is the men who have no religious ideal that have
no ideal of polity, who, without any preference for
what ought to be, accept what is and defend it as
altogether of man—uwhich is to them quite as good as
being altogether of God. The men, indeed, who have
most differed in method have often seemed to agree
in end ; those who have used, and those who have
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most deeply despised, the argument from expediency
have stood often together within the pale of the same
church, exponents and defenders of the same polity.
But the association was accidental, the agreement
only apparent, masking the utmost distance and
dissonance of spirit. The church defended by argu-
ments from expediency is no city of God, no ideal of
the Eternal realized in time ; the church defended by
the claims of divine right and authority must be of
divine institution and guidance, to be a church at all.
The man who sees in the church a department of the
State, and the man who regards it as a direct and
miraculous creation of God, miraculously governed,
may by the irony of circumstances be ecclesiastical
brethren ; but in the region of fundamental belief
they are absolutely opposed, their only possible atti-
tude to each other being one of radical disagreement
and contradiction.

This, then, brings out the point to be here empha-
sized : in all such discussions the really cardinal matter is
the underlying conception, the determinative principle
or idea, the idea of religion. The ultimate questions
in ecclesiastical polity are religious. What have to be
dealt with are not so much opposed political systems
as religious conceptions fundamentally different and
distinct. But this position involves another: the
fundamental is the creative and regulative, or consti-
tutive idea. And this means that the church must
be construed through the religion, not the religion
through the church. The one must harmonize with
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the other ; but the creative and normative idea is the
religion, the church the created and accordant. And
the latter must agree with the former, in order that
it may be its interpreter, the agent or medium for its
realization. But this again determines the order of
our subsequent discussions: we must discover and
define the idea of religion that we may find the ideal
which has to be realized. And once we have found
it, we shall be in a position to discuss and, if possible,
determine what kind or order of polity or institution
will best work its realization.

§ II1. The Idea of Religion

1. Of the idea or nature of religion an exhaustive
discussion is not here possible; the doctrine and its
implicates must simply be stated in the most general
way. Well, then, religion is here conceived neither
as knowledge, whether described with Jacobi as faith,
or with Schelling as intuition, or with Hegel as
thought; nor as feeling, whether it be, as with
Schleiermacher, the feeling of dependence, or, as with
the author of Natural Religion, of admiration, or, as
with Mr. Herbert Spencer, of wonder ; nor as a sort
of transfigured morality, whether it be represented
with Lessing, as a species of objective conscience,
meant to hasten the birth and action of the subjective
or with Kant, as duty apprehended as a divine
command, or with Matthew Arnold, as “morality
touched by emotion.” Religion is no one of these,
yet it is all of these—and something more. Each of
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these definitions is simple only so long as there is no
analysis ; but under analysis they one and all become
as complex as the very notion they seek to define.
Religion, indeed, is too large and rich a thing to
be defined by any single term or reduced to any
single element, whether intellectual, emotional, or
moral ; it too completely covers and comprehends the
whole nature of man to be denoted by a name
borrowed from a section of his experience, or from
one department of his rational activity. And so one
may say that these definitions, taken together, would
give a better idea of religion than taken singly or
in isolation. There can be no religion without
thought, for a man must conceive an object before
he can sustain any rational relation to it; not to
think, is to be without reason, and where no reason
is, no religion can be. Nor can it be without feeling,
for feeling, though distinguishable, is inseparable
from thought. If we think, we must feel ; if we feel,
we are conscious first of ourselves as subject, and
next of a not-ourselves or object ; and it depends on
how we conceive the object whether our feeling be
one of dependence, admiration, or wonder, or an
emotion higher and comprehensive of all the three.
- Nor can religion exist apart from conduct or con-
science ; for man cannot conceive himself standing
in relation to a supernatural or a supreme power,
without feeling himself constrained to act either in
harmony with it or in opposition to it, and as subject
to its judgment either of approval or the reverse.
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And this involves the direct discipline of the moral
nature and the exercise of the moral judgment.
Where the product includes in an equal degree
intellectual, emotional, and moral elements, it cannot
be traced to the sole causation of either the intellect,
or the heart, or the conscience. We must find, then,
a notion of religion large enough to comprehend these
varied elements, able also to bind them into organic
and living unity. Now, if we look out for the most
general characteristic common to all faiths, we would
say that in religion man conceives and realizes him-
self not as a mere sensuous and mortal individual,
but as spirit, and conscious spirit, who has overcome,
or who is endeavouring to overcome, the contradic-
tions within his own nature, and between it and the
order or system under and within which he lives.
But so to conceive himself is to be for himself not
simply a transitory detached or isolated individual,
but a unit who is a member of an organic whole, a
being with universal affinities, and relations both to
the seen and the unseen—whether the unseen be con-
ceived as the magic present in a fetish, or as collective
humanity in its past, present, and future, or as an
unknown force, or as a known and living God. It is
hence not necessary that religion be theistic, to be so
conceived ; it is meanwhile only necessary to see that
man so conceiving himself and his relations is re-
ligious. But so conceived, religion becomes the con-
scious relation of man as spirit to the creative and
universal and regnant Spirit, under whatever form he
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may conceive Him ; in other and homelier and more
perfect words, religion is the relation realized by the
man who knows the love of God, loves God, and
feels bound to express his love in the fittest and
surest ways. Here thought, feeling, and conduct are
all contained, and stand in living and inseparable
unity. He who loves God knows God, lives in
harmony with the will he loves, and for its ends.

2. But it is necessary that some of the more sig-
nificant principles implied in this position be made
explicit,

i. The determinative idea in religion is the idea of
God. A religion always is as its deity is—indeed,
the former is but the latter become explicit, as it were
the explicated idea of Him. As the one is conceived,
the other must be through and through. A religion
is perfect in the degree that its conception of God is
perfect; it is the way in which a church thinks of
God that determines its religious place and power,
whether it be a standing or a falling church. And
so where God is conceived as the Absolutely Good,
as if He were the personalized moral energy of the
universe working beneficently on behalf of each and
of all, there the religion ought to be as if it were the
organized beneficence of humanity, the power that
works by divine inspiration for human good. For a
religion not to be as its God is, is to be a thing of
falsest nature, a satire on sincerity, a contradiction to
the very idea of the truth,

ii. The primary and causal relation in religion is

' 2
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not man’s to God, but God’s to man., His action
precedes and underlies ours. For Him to be is to
act ; wherever He is He is active, and His action
may be silent, but is never stayed or inoperative.
Hence God’s relation to man is the basis of man’s
relation to God ; and religion is but man become so
conscious of this prior relation as to live in harmony
with it, as to attempt to realize the life and ideals and
ends that come through it. But this involves the
counterpart and complement of the first principle—
viz., that a religious man always is as his God is, an
image or miniature of Him, a form realizing in time
the thought of the Eternal, But so construed he
becomes not simply a person related to God, but a
vehicle of the divine ideas, an organ or agent of the
divine purposes. A nature that touches the divine,
and exists through it, must be penetrated and moved
by it; but to be so penetrated and moved is to exist
and to work for ends that are God’s, though they may
be ends that can only be realized through man, The
religious individual is really the minister of a uni-
versal purpose, a temporal agent of the Eternal will,
iii. The function or end of the religious man is to
be a minister or vehicle of the divine purposes : and so
the function or office of religion is to qualify man for
this work. To perform it he must have a nature
more or less open to God, and stand, so to speak,
in a relation of reciprocity with Him. The worst
atheism is that which reduces all God’s action in the
world to interference or miracle, - The supernatural-
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ism which limits His grace and truth to a single
church, however universal it may claim to be, pro-
fanely expels Him from nature and humanity.
There is a sense in which the highest ecclesiasticism
is the worst theism ; it lives largely by its denial or
limitation of Deity. Nature is, because God every-
where acts; religion is, because He is the ever-
working Spirit. In the field of nature He acts
through forces ; in the field of history He acts
through persons, and the persons who best serve Him
are religious men, 7., the men who so love the divine
will as to labour to bring everything in themselves
and in society into harmony with it. Such men
know that they are not saved for their own sakes
merely, but for man’s ; that to be religious is simply
to become a means for the ends of God. For God
governs man through men; great and good person-
alities are the chiefest works of Providence, the agen-
cies through which it accomplishes its noblest moral
results. There is no contribution to the common
good like a good man ; through him the mind of the
race is lifted, its progress effected, something done
towards the embodiment of the divine ideas, the
realization of the divine order. It is in religion as in
music. Nature is full of musical voices, of simple
notes that sound melodiously in every ear; but out
of these the cultured and quickened imagination of
the master can create harmonies such as Nature never
has created or can create—can in his Oraforio weave
sounds into symphonies so wondrous that they seem
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like the speech of the gods suddenly breaking arti-
culate upon the ear of man, speaking of passions,
hopes, fears, joys too tumultuous and vast for the
human tongue to utter ; or opening and interpreting
for mortals a world where, remote from discord or
dissonance, thought and being move as to the state-
liest music. So in the spiritual sphere the real and
holy religious person is the master spirit, making
audible to others the harmonies his imagination is
the first to hear. In him the truths and ideas of God,
as yet indistinctly seen or partially heard by the
multitude, are embodied, become as it were incarnate
and articulate, assume a visible and strenuous form
that they may inspire men to nobler deeds, and show
them how to create a higher manhood and purer
society. For these two stand indissolubly together ;
the most distinctly personal is still a collective good,
reduces the amount of evil in the world, augments
the forces that contend against it. The better a
man is, the more he feels the burden and the pain of
sorrow, the mightier his ambition to help in the.
creation of a happier and a more perfect state. And
as his most individual are still universal ends, he
must seek the help of the like-minded, attempt to
organiz¢ the good against the evil in the world.
Thus, as religious men multiply, the enthusiasm of
pity is sure to increase, the energies directed against
sin and suffering are certain to grow more victorious.
Every man possessed of the Spirit of God feels the
divine passion in the presence of sin: and so in him
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and his society, to the degree of their capacity, the
redeeming energies of God may be said to work.
The end of the Church is the salvation of the world,
its redemption from the pain under which it has
travailed from creation until now.

3. Let us see, then, whither our analysis of the idea
of religion has conducted us :—Religion is essentially
a relation of harmonious activity with the will of
God ; the man who realizes this relation is a religious
man, the society which exists through and for its
realization is a religious society. So understood,
religion may be regarded, on the one side, as God’s
method or way of working out His beneficent
purposes ; on the other, as man’s following the way
that he may fulfil the ends of God. Through religion
God creates the order, works the progress, and
achieves the good of mankind; and His agent or
organ throughout is the religious man and society.
From this point of view, everything that makes for
human happiness and wholeness is of religion ; what-
ever fears man’s growth in freedom, in culture, in
science, in everything meant by progress and civili-
zation, may be ecclesiastical, but is not religious.
The organized society that seeks to enforce respect
for its orders, observance of its ritual, participation in
its worship, submission to its authority by invoking
the terrors of the world to come, may be a church,
but is not a religion. The distinctive note of the
latter is that it looks at the duties of the moment in
the light of eternity, the character and needs of the
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individual as in the presence of the universal and in
relation to the imperishable; and it does this not
that it may despise time and the individual, but that
it may magnify both; not that it may enfeeble, but
that it may enlarge and strengthen duty; not that it
may weaken the worth of character or make light of
human need, but that it may lend a mightier import
to the one, and give a vaster reach to the other.
The men who live as for eternity, believing that the
problem of their being is, in harmony with the will
of their Creator, to work out the ultimate order and
good of the universe, live under the noblest and
humanest inspiration possible to man. And this is
the inspiration given by religion; to have it is to
breathe the thoughtful breath that comes of a living
faith. But this idea of religion requires, as a clear
necessity, that the polity which seeks to articulate
and incorporate and realize it be a polity that allows
the religious society to live under the inspiration of
its own ideals, under. the control of its own truths,
obedient to its own laws, altogether as a society

whose energies and ends are all religious and all of
God. '

§ IV. The Ideal of Religion Embodied in Jesus
Christ

But so far the discussion has been almost purely
deductive ; and so it may be as well to confirm and
illustrate the conclusion from the inductive or histor-
ical side. To discuss the abstract idea of religion is
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a small thing; it is a greater to look at it as em-
bodied and expressed in the supreme religious
personality of the race. In Jesus Christ what we
term the ideal was realized, perfect religion became
a living and articulate reality. Through His only-
begotten Son, God declared what He meant and
what He means man to be. .
1. We must interpret Christ's idea of religion
through His life. That life was one of remarkable
simplicity, but still more remarkable significance.
There were in His day two traditional ideals of the
religious life, the priest’s and the scribe’s ; but His did
not conform to either. The priest’s made the temple,
with its worship and priesthood, the great factor of
religion ; in the temple God was to be found, the
way into His presence was through His priests, the
method of winning His favour or obtaining pardon
was by their sacrifices. The holy man was the man
who came often to the temple and made generous use
of its priesthood, places, articles and modes of worship.
Worship conducted by authorized persons within the
" sacred place and in the established way, became the
very essence of religion; and the priesthood them-
selves are our witnesses as to how completely their
ceremonial had swallowed up God’s moral law. The
ideal of the scribes was different, yet akin; it was
made up of rules, constituted by regulations as to the
doing and ordering of the sensuous things of life. It
observed days and months and seasons, was great
in fasts and alms, in times and modes of prayer. It



24 CATHOLICISM

found great merit in phylacteries and in the reading
of the Scriptures; it was devotedly loyal to the
unwritten law, which was formed of ancient custom,
the decisions of the great synagogue or council of
their church, and the wisdom of the fathers, Know-
ledge of this law was the most esteemed learning, and
the esteem was expressed in a notable way ; the man
wise enough to interpret the law made laws by his
interpretations. And so the holy man of the scribe
forgot no sacred day or solemn time, neglected no
fast, gave alms of all he had, prayed by book, wor-
shipped according to rule, and otherwise toiled and
comported himself as became a man who lived by a
written and traditional code. Excellent men they
were—honest, scrupulous, faithful in the minutest
things, only forgetful that the kingdom and truth of
God were infinitely wider than their law. And here
the kinship of the ideals appears ; both could make
scrupulous, neither could make magnanimous, men.
Each had had its heroes, who had suffered, and even
died, in defence of altar and ritual, or through fidelity
to all the ordinances of the law; but neither had
produced a man possessed of the enthusiasm of
humanity, full of holy passion for the universal or -
humane moral ends of God. The man who has the
strength of fanaticism in things sacerdotal is by this
very fact made a stranger to the spirit and inspiration
of true religion.

For let us look at Jesus in relation to the priest
and the scribe. His ideal stood in so sharp an
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antithesis to theirs that He was unintelligible to both,
was regarded and treated by both as an absolute
enemy. In the eye of the scribe He was a religious
alien, standing outside the continuity and catholicity
of Jewish tradition and doctrine ; in the eye of the
priest He broke the unity of the order and worship
established of old by God, consecrated by law and
custom, possessed of divine authority, the very
symbol of the national life and condition of the
people’s well-being. His home was in Galilee, remote
from the city of the religion where the priest was the
ruler and the sacerdotal was also the civil law. When
He visited their city the priests could not understand
Him, for His temple and worship were spiritual, His
God was a Father who .made sacrifices to save men,
and did not need incense and sacrifices and burnt-
offerings to become propitious towards them. And
so they knew not what to do with Him, knew only
how to hate Him, and how to glut their hate in the
infamy and death of the cross. In the province
where He familiarly lived, the distance of the priest
and the presence of the Gentile made the atmosphere
clearer, ritual law and custom less rigid ; and so it
was more favourable to a religious development
regulated throughout by the spontaneous and normal
action of His own ideal. But here He met the
Pharisee and the scribe, and their relation to Him
was one of radical contradiction and fretful collision,
proceeding from their fanatical devotion to the
traditions of the fathers and their consequent inability
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to understand His spirit and His truth. In His
daily and familiar life they found none of the custom-
ary signs of religion—fasting, alms, the phylactery,
stated forms and times and places for prayer, cere-
monial cleanliness, punctilious observance of the
Sabbath law and customs ; nay, they found not only
these absent, but a conduct that seemed studiously to
offend—kindly speech to Gentiles, association with
publicans and sinners, unheard-of liberty allowed to
His disciples and claimed for Himself on the Sab-
bath; and the right to do all this vindicated by the
denial of the authority of tradition and the elders,
and by the assertion of His own. It was to these
scrupulous and conscientious men all very sad, even
awful ; and so they judged Him a profane person,
acting from no other purpose or motive than to
destroy the law and the prophets. As later the
Christians, too religious to be understood of the
heathen, were judged to be men without religion, and
condemned as atheists ; so Christ, without any of the
notes distinctive of sacerdotal and legal piety, was
deemed altogether impious and declared worthy of
death.

2. But to the men He called and made clear of
eye and open of vision, the real secret of His spirit
stood disclosed. They saw that the denials were the
accidents of His life; but the affirmation of a new
religious ideal was its essence. Of this ideal the
prophets had dreamed, but He made it an articulate
reality. God was to Him what Ie had never yet
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been to man—a living Father, loving, loved, in
whom He was embosomed, through whom and to
whom He lived. He knew no moment without His
presence ; suffered no grief the Father did not share;
tasted no joy He did not send; spoke no word that
was not of Him; did no act that was not obedience
to His will. Where the relation was so immediately
filial and beautiful, the mediation of a priest would
have been an impertinence, the use of his sacrifices
and forms an estrangement—the coming of a cold,
dark cloud between the radiant soul of the Son and
the gracious face of the Father. Where true love
lives it must use its own speech, speak in its own
name, and feel that it must touch and, as it were,
hold with its own hands the higher love that loved it
into being. And because He stood so related to the
Father, He and the Father had one love, one work,
~one will, one end. To see Him was to see the
Father; His working was the Father’s. Through
Him God lived among men; the glory men beheld
in Him was the glory of the Only Begotten, the
incarnated grace and truth. And so this love of God
was love of man; in the Son of Man the Father of
men served His children, and humanity came to
know its God and the things in which He delighted.
The best service of God was a ministry that redeemed
from sin, a sacrifice that saved from death. The
wonderful thing in religion was not what man gave
to God, but what God gave to man—the good, the
truth, the love—the way in which He bore his sins and
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carried his sorrows, made human guilt an occasion
for divine pity, and the cure of hate the work of love.
What God is among His worlds Jesus was among
men. He is the mind and heart of God personalized
for humanity ; His universal ideal realized. And after
what manner did this realized ideal live? As em-
bodied compassion, beneficence, truth, love, working
for the complete redemption of men. Every kind of
evil was to Him a misery from which He could not but
seek to save. Disease He loved to cure; poverty He
pitied, doing His utmost to create the temper before
which it should cease ; the common afflictions of man
touched Him with sympathy, subdued Him to tears.
But what moved Him most was moral evil—the sight
of man in the hands of sin; and in order to save him
from it, He took an altogether new way. He dis-
missed the venerable methods and impotent formal-
isms of the priest and the scribe ; and went in among
the guilty, that He might in the very heart of their
guilt awaken the love of good and of God. He did
not feel that He condescended, only that His love
was a sweet compulsion to save; they did not feel
His condescension, only the goodness that was too
pure for their sin to sully, that so thought of their
good as to win their souls for God. And the result
was altogether wonderful. The laws of the scribe and
the religion of the priest had only divided men—had
made good and evil accidents of custom, not qualities
and states of the living person, had cured no sinner,
had only created fictitious sins, the more damning
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that they were so false. But the new spirit and way
of Christ found the common manhood of men, united
them, made sin moral, change from it possible,
even a duty; made religion seem like the concen-
trated and organized moral energy of God work-
ing redemptively through men on behalf of man.
There never was a grander or more fruitful revolution
of thought, more needed on earth, more manifestly
of heaven. He who accomplished it was indeed a
Redeemer ; through Him religion ceased to be an
affair of the priest or the magistrate, transacted in
the temple and conducted by a ceremonial which was
prescribed by law; and became the supreme concern
of man, covering his whole life, working in every way
for his amelioration, satisfied with nothing less than
the perfect virtue and happiness alike of the indi-
vidual and the race—in simple truth, God’s own
method for realizing in man His ideal of humanity.

3. As Jesus lived He taught; His teaching but
articulated the ideal He embodied in His character
and life. One thing in that teaching is most remark-
able—the complete absence of sacerdotal ideas, the
non-recognition of those customs and elements men
had been wont to think essential to religion. He
spoke of Himself as a teacher, never as a priest;
assumed no priestly office, performed no priestly
function, breathed an atmosphere that had no sacer-
dotal odour, that was full only of the largest and most
fragrant humanity. He instituted no sacerdotal office
or rite, appointed no man to any sacerdotal duty,
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sent His disciples forth to be teachers or preachers,
made no man of them a priest, created no order of
priesthood to which any man could belong. Worship
to Him was a matter of the Spirit; it needed no
consecrated place or person—needed only the heart
of the son to be real before the Father. The best
worship was obedience; the man perfect as God is
perfect was the man who pleased God. His beati-
tudes were all reserved for ethical qualities of mind,
were never promised on any ceremonial or sacerdotal
condition. His good man was “poor in spirit,”
“meek,” “ merciful,” “ pure in heart,” “hungering after
righteousness,” “a peacemaker.” In describing His
ideal of goodness He found its antitheses in the
ideals of the temple and tradition. His example of
universal benevolence was “ the good Samaritan”; its
contradiction the priest and the Levite. True prayer
was illustrated by the penitent publican, false by the
formal Pharisee, The parables that vindicated His
treatment of sinners enforced the high doctrine that
nothing was so agreeable to God as their salvation,
that the mission of the godlike was to seek and save
them. The duty that summarized all others was love
to God ; the man that loved most obeyed best—for he
could not but obey. To love God was to love man,
to love the Divine Spirit was to do a divine part, to
be pitiful, to forgive as God forgives, to bear ill and
do good, to act unto others in a godlike way that
they might be won to godlike conduct. And He did
not conceive good men as isolated —they formed a
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society, a kingdom. The citizens of His kingdom
were the men who heard His voice and followed His
way. God reigned in and over them, and they
existed for His ends, to create good and overcome
evil. The kingdom they constituted was “ of heaven,”
opposed in source and nature to those founded in the
despotisms and iniquities of earth; and also “of
God,” proceeded from the Creator and Sovereign of
man, that His own high order might be realized.
Such ‘being its nature, it could be incorporated in
no polity, organized under no local forms, into no
national or temporal system; it was a “kingdom
of the truth,” and all who were of the truth belonged
to it. It was a sublime idea; the good and holy of
every land and race were gathered into a glorious
fellowship, dwelt together, however far apart or
mutually unknown, as citizens of the same Eternal
City, with all their scattered energies so unified by
the will of God as to be co-ordinated and co-operant
factors of human progress and happiness. Men have
not yet risen to the clear and full comprehension of
this ideal; and the tardiest in reaching it are those
organized polities or institutions which boast them-
selves sole possessors of Christ’s truth and life.

The meaning of Christ’s person and teaching for
our thesis is too evident to need detailed discussion.
To Christian men He is the normal and normative
religious person—ize, the person whose living is
their law, who made the standard to which they
ought to conform, and who distributes the influences



32 CATHOLICISM

creative of conformity. Now, in Him religion was
a perfect relation to God expressed in speech and
action creative of a perfect humanity, a humanity
made through knowledge of God obedient to Him.
As embodied in Him, religion was in the presence
of sin and sorrow a holy passion, a suffering unto
sacrifice due to a love that identified the sinless
Seeker with the sinner He sought; but in the
presence of the salvability of man, it was an enthu-
siasm of redemption, the victorious working of the
Spirit that can spare no evil and can be pleased
with no good that falls short of the perfection
which can alone satisfy God. So understood, religion
is man’s living in loving and holy harmony with
the will of God; and its work, the creation of a
humanity that shall in all its persons, relations,
and institutions, express and realize this harmony.

§ V. The Ideal of Christ and the Christian Churches

Such then is the ideal of the religion of Christ;
we have now to discuss briefly the relation of the
churches to it.

1. Our fundamental principle here is this: The
churches exist by the religion, and for it ; the religion
does not exist because of the churches, or for them.
The religion is the creative, the church the created
idea; and here, as everywhere, the law ought to
be valid, that the measure of truth for the created
idea is that it shall harmonize with and truly
express the creativee. The churches must be
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construed through the religion, not the religion
through the churches. It is true independently
of them, but they are right only as they are in
nature and character throughout accordant with it.
Now this accordancy may be tested in two ways:
either by comparing the two ideals, that of the
church and that of the religion, or by the simple
historical inquiry, Has the church made the people
among whom it has lived fulfil, individually and
collectively, Christ’s ideal, or approximate to the
fulfilment of it? The latter is a grave question
for all the churches. The degree in which they
have worked this realization is the measure of
their success; the degree in which they have not,
is the measure of their failure.

It would lead into a region I am most anxious
to avoid, were any attempt here made at detailed
comparative criticism of the ecclesiastical and the
religious ideal. Our purpose is more positive, by
discussing the religious to show what the. ecclesi-
astical ought to be. Yet it may emphasize this
purpose and illustrate the idea which underlies it,
if we look in the light of our previous discussions
at the spirit and motives which produced the
Anglican revival of sixty years ago. That revival
was at its birth distinctly doctrinal or ideal, and
though it used history to support and commend
its idea, it did so at first in faith rather than with
knowledge. The success that attended this use was
more due to a courage that walked fearlessly into

- 3
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the unknown than to any clear light of science.
When one turns to the tracts and treatises of the
period, one wonders, when regard is had to the
historical material and the method of handling it,
at the extraordinary effects they produced. Keble,
Newman, and Pusey are indeed illustrious names;
at no time has the church of England or the
University of Oxford had names more venerated
or worthier of honour. But the work they did was
accomplished through what they brought to history,
not through what they found in it; at least, through
what they found only so far as it was the vehicle
of what they brought. The movement they in-
augurated may be described as a movement for the
recovery of the lost or forgotten ideal of the Anglican
church. They, at the bidding of conscience, worked
out the ideal from their own consciousnesses, and
then they made inroads into history, in search
of the means of realization, though their researches
and labours were, in the case of many, to have a
tragic effect upon the ideal. Still the -motive or
spring of their endeavour was the wish to call into
being a nobler faith, the belief that their church
was one of apostolic descent, of continuous life,
supernatural endowment and divine authority.

In order that they might evoke and vivify this
faith, they tried to enrich the church of to-day
with the wealth of all her yesterdays, to adorn her
age with the grace of her youth and the fruitful
strength of her maturity. And so they recalled the
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memories of her illustrious saints and fathers, woke
into speech the long silent wisdom of her divines
and teachers, searched out and restored her ancient
Itrw,suries of devotion, her richest and sweetest forms
for the service of God. They studied how to make
again significant and symbolical, or, as they loved
to think, beautiful with holiness, her homes and
temples of worship; how to deepen the mystery and
enhance the efficacy of her sacraments ; how to invest
with all needed virtue and authority her orders
and her offices—in a word, how to make her live
to the eye of the imagination as to the eye of faith
arrayed in all the grace of her Lord, clothed in all
the dignity and loveliness of the historical “ Holy
Catholic and Apostolic Church.” The ideal was
at once winsome and majestic, well fitted to awe
into reverence and inspire with the enthusiasm of
devotion. It came like a revelation to an age weary
of a hard and pragmatic evangelicalism, with its
prosaic spirit, narrow interests and formal methods
of reconciling God and man. It appealed to the
imagination which Romanticism had touched and
quickened, doing for the church what the poetry
of Wordsworth had done for nature, and the novels
of Scott for the national history. A new notion
of religion came through the new idea, and the men
it penetrated and held were like men possessed of
a new spirit of worship, a seemlier, a more reverent
and holy sense of God. We need not wonder at
its victories; man would have been more ignoble
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than he is if he had remained insensible to its
charm. Happily, for human nature and progress,
there is no law more sure in its operation than
this—that a belief ennobles in proportion to its own
nobility ; what has no intrinsic goodness can never
evoke enthusiasm for good.

2, But it is not enough to construe the Anglican
ideal through the notion of the chilrch; it is neces-
sary to study and criticise it through the idea of the
religion. This is not only to change the point of
view, but it is to assume a much higher one; for
religion being greater than the church, a rich and
sublime ecclesiastical may be a poor and mean
religious ideal. The question here, then, is—whether
the Anglican ideal did really articulate and faithfully
interpret the religion of Christ: whether it trans-
lated into visible speech and living form for the
people and state of England His mind as to His
society or kingdom. Here the main point of the
problem does not relate to a great clerical and sacer-
dotal corporation, instituted for the maintenance and
realization of worship; but to a society that claims
to embody and to work for the completer embodi-
ment in everything and in every one of the order and
ideas of God, of the spirit and truth of Christ. This
is a larger, grander, and harder matter than the
creation of a clerical corporation, and implies two
things : on the one side, a clear and complete com-
prehension of the idea of the religion, and on the
other, a full and sufficient articulation of the same in
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the institutions and agencies needed to its reali-
zation. Now when we analyze the principles or
clements that underlie the Anglican ideal, what do
we find? A singularly imperfect and narrow idea of
religion, supported by an equally narrow and one-
sided theory as to human nature, as to history and
providence, as to God and man in themselves and in
their mutual relations. On the one side, the ideal
rested on the twin pillars of a great doubt and a
great fear. It doubted the presence of God in
humanity, the activity and reality of His grace
outside the limits of a constituted church, and apart
from sacramental persons, instruments and symbols.
It doubted the sanity of the reason He had given,
thought that this reason had so little affinity with its
Maker as to be ever tending away from Him, its
bent by nature being from God rather than to God.
And so it was possessed of the great fear that the
reason, freed from the authority and guardian care of
an organized and apostolic church, 7e. clergy, would
infallibly break from the control of His law and His
truth. It thus made man an atheist by nature,
and so confined divine influence to artificial and
ordained channels as to make the common life, which
most needs to be illumined and ennobled by the
divine, either vacant of God or alien from Him.
And so it enriched the church by impoverishing
humanity, what it took from the one being its loftiest
ideals, what it gave to the other being but their
sensuous and baser counterfeits. On the other and
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more positive side, this ideal implied principles that
had no place in the mind of Christ, or any real
affinity to His free and gracious spirit. Its most
beautiful quality was its reverence ; it was possessed
by the enthusiasm of devotion; but even here it
knew too little of His joyous and sweet spon-
taneity, the glad and trustful filial spirit that loved
immediate speech and fellowship with the Father.
Then its ideal of duty was too ecclesiastical to be
His, was without His large beneficence and healthful
humanity. Its knowledge of Him was medizval, not
primitive ; the Christ it knew was the Christ of
mystery and sacraments, not the Christ of Nature and
of God. He did not love tradition, did not believe
in the sanctity of formularies, in the holiness of fasts,
the sin and apostasy of all who refused to conform
to the priestly law or order. And what He did not
love for Himself, He could not love for His people ;
what displeased Him in Judaism, He could not be
pleased to see crystallized round Himself. The
living man, the conscious home and son of God,
with love breaking into spontaneous speech and filial
act, was more to Him than the orderly observance of
ritual, or than the stateliest worship of the temple.
His ideal of worship was filial love expressed in filial
speech and conduct; and this love made all places
sacred, all times holy, all service religious, all actions
duties done to the Father in heaven. There never
was a humaner or saner ideal, one that so consecrated
and elevated the whole man, so penetrated and trans-
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figured his whole life. Its essential elements were all
natural, and in no degree sacerdotal, traditional, or
ecclesiastical ; where man knew God as the Father
and himself as a son, worship could not but be; not
elsewhere or in other sort was worship possible.

3. Now, it is by this vaster and grander yet simpler
ideal that the Anglican must be measured ; it must
fulfil the idea of Christ to be a true ideal for a
Christian church. We may not draw conclusions
that only a detailed comparison, running along many
lines, would warrant; but two sayings, an Anglican
and a Christian, may be compared. Here is the
Anglican : “ There is a well-known sect, which denies
both Baptism and the Lord’s Supper. A churchman
must believe its members to be altogether external to
the fold of Christ. Whatever benevolent work they
may be able to show, still, if we receive the church
doctrine concerning the means generally necessary
to salvation, we must consider such persons to be
mere heathens, except in knowledge.”! That is the
church’s doctrine. Here is Christ's:? “Whosoever
shall do the will of My Father which is in heaven,
the same is My brother, and sister, and mother.” In
the light of Christ’s doctrine the church’s looks hard,
and mean, and false enough. A theory that has to
make mere heathens of some of the most beautiful
and devoted spirits that have adorned the religion

'J. H. Newman, Via Media, vol. ii.,, pp. 26=30 (1877).
* Matt. xii. 50.
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and promoted the philanthropies of modern times,
may be good ecclesiasticism, but it is bad Christi-
anity. The difference between the doctrines is the
difference between two ideals, that of the Son of Man
and that of the Son of the church. If the Anglican
revival has sublimed and softened and enriched our
worship, it has also narrowed and hardened and
impoverished our religion. Sensuous excellence may
be the most serious of spiritual defects; and a
political system which suppresses or misconceives
essential elements in the religious ideal wants the
most distinctive note of truth.

§ V1. How the Ideal is to be Realized

1. We return then to our fundamental principle :
The churches exist for the religion, and ought to be
as it is, agencies and institutions for its realization,
good only as adapted to this end. The character of
a religion is determined by its idea of God; the
constitution, action, and ambitions of a church are
determined by its ideal of religion. To be unfaithful
to any element in the latter is to be without the
highest kind of catholicity, catholicity as regards the
truth. The glory of the Christian religion is its
conception of God. He is the common Father and
Sovereign, benevolent and beneficent, gracious yet
righteous. He loves all men,.and wills their good;
hates sin and contends against it with all His
energies. He finds His highest beatitude in the
happiness of the creature, but makes holiness the
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condition of happiness. To create holiness that
happiness may be realized, is the aim of the divine
moral government; in making for righteousness it
makes for the highest good of the universe. But
the religion that articulates this conception must
be as if it were the moral forces of mankind
organized and inspired of God, for the creation
of holy happiness and happy holiness. And the
churches that interpret the religion must have
this as their supreme end, the regnant- idea that
determines the range and modes of their activities.
No element or province of good can be alien to
them ; whatever tends to bring in a more perfect
order is their proper work, whatever tends to delay
or defeat its coming is their proper enemy. They
are associations for worship : for the societies that are
to carry out God’s purposes must depend on Him
and stand with Him in living fellowship and sym-
pathy. But their worship is only a means, not an
end; it is meant to create a gentler and more
reverent spirit, a holier passion of benevolence, a
more exalted moral enthusiasm, not simply to soothe
and satisfy the soul. They are homes of instruction :
for men must be informed of the truth if they are to
be formed by it. But the instruction is in order to
better living, to nobler and more efficient action in
the way of Christ and for the ends of His kingdom.
In Him all the churches find their ideal religious
person; to create Christlike men and to realize in
society an order and law worthy of Him, is their
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mission. To fulfil it they must work as He worked,
by love, by gentleness, by speaking the truth, by
creating a manhood that praises God and a brother-

hood that rejoices man; by bearing the sins and
~ carrying the sorrows of men till the life of sorrow
and the being of sin shall cease; by unweariedness in
well-doing increasing the number of good men and
the quality of their goodness, so making earth in
an ever brighter degree the home of a redeemed
humanity. Churches that do not work for these ends
are not churches of Christ’s religion ; those that work
for them by fittest means, and so to best issues, are
the most Christian of churches.

The range thus opened up to the activity of the
churches is immense; it is co-extensive with the
needs of society and man. Their primary duty is to
the individual ; with him they must begin. Good
persons are the most efficient factors of good ; what
makes the most good men does the most good to
man. Now, religion has in a unique degree the
power of conversion; we may say, indeed, it is the
sole possessor of this power. Any great ambition or
affection may exalt, or even in a sense purify,a man;
but a man must have a certain largeness and eleva-
tion of nature before he can feel it. Love of art or
science, literary, political and other ambition, may
persuade a man to live both purely and laboriously;
but the nature to which they appeal must be already
a noble nature. The arts and sciences do not so
much elevate man as witness to his elevation. But
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religion has an altogether peculiar power: it can
touch the bad man, find the good in him, so possess
as to transform his nature, making him in all things
the servant of righteousness. Now, this power the
churches ought to labour to exercise in the highest
possible degree. They ought to burn with a passion
for souls, be consumed with the desire to save. This
does not mean the ambition for numbers, but the
enthusiasm for the religious change which is a moral
regeneration. To the extent that a profession of
religion does not carry with it purity, chastity, truth
—in a word, integrity of moral nature—it is an evil
and not a good. The churches must bring together
faith and conduct, translate the ideal of their Master
into the living of their disciples, if they are to live to
purpose and grow in power.

2. This, then, is their primary duty—to save men;
but their first is not their last. Saved men are
means, not ends ; they are saved that they may save,
te. work out the moral regeneration of the race.
The churches that convert most men, and best use
the men they have converted, realize religion in the
most efficient way. It is the work of these men,
instructed and inspired by their churches, to carry
their high principles everywhere and into everything.
They are not to conserve the actual, but to create
the ideal, to labour along all lines that promise the
amelioration of the human lot. They may think the
world bad, but it is capable of being mended, and to
mend it is the very reason of their being. The
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churches ought to be the mothers of strenuous
philanthropists, encouraging their sons to labour
among the men who make crime, and against the
conditions that make criminals; in the hospitals
where the diseased are tended, and against the slums
where they are bred ; in the charities where the poor
are helped, and against the poverty and the causes of
the poverty that make the charities necessary. They
ought to be the teachers of statesmen, and demand
that the nation, in all its legislation and .in all its
conduct, home or foreign, shall follow the righteous-
ness that alone exalteth, recognizing no law as good,
no action as honourable, that denies or offends
Christian principle. They ought to be the weightiest
preachers of economic doctrine, building on the
principles of Christian brotherhood and equity an
ideal industrial society, where all should work and
all work be honoured ; where wealth, without any
schemes of violent and wrongful division, should by
the action of moral laws through moral men be so
distributed as to create a State where poverty was
unknown and charity was unneeded. They ought,
too, to be the great mothers and guardians of social
purity, fearing not to rebuke the sins of class and
caste, of idleness and luxury, bending their energies
to the creation of a loftier ideal of manhood and
womanhood, a chivalrous chastity of thought and
conduct that should, were it only by the courage of
innocence, rebuke or shame into silence the lower
passions and lusts. Were the churches to forget all
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their sectional jealousies in the grand remembrance
of their high mission to further the common good,
were they to lose the mean political and sacerdotal
ambitions that have narrowed and materialized the
prouder and more historic of them, in a sublime
moral enthusiasm for the realization of the religious
ideal, they would become possessed of a power which
could be described only as a baptism of the Holy
Ghost and of fire. The paralysis of the churches in
the religious sphere is due to the narrowness of their
spirit and aims. They have been contented with too
little ; they need to make a reality of their faith and
its laws for the whole life of society and man.

It need not be said that this is not meant to be a
plea for an extension of ecclesiastical jurisdiction ;
on the contrary, that would seem to me a simple
calamity. Nor is there any argument on behalf of
the supremacy of the church over the civil courts in
matters ecclesiastical ; on the contrary, these judicial
conflicts but show to me the disastrous depravation
of our idea of religion. There is nothing that has so
hindered the supremacy of religion as the struggle
for ecclesiastical supremacy. The ecclesiastic is not
made by his function a religious man; his position
rather makes him but a statesman of narrower
interests, with ambitions circumscribed by the limits
of his society. To allow ecclesiastics to rule the
nation is, as history has so often calamitously proved,
but to sacrifice the people to a class, That is the
best civil polity which secures at once perfect order
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and perfect freedom, the highest happiness and the
most happiness to its people; and that is the best
ecclesiastical polity which develops, exercises and
organizes to the highest degree, in the wisest ways,
and for most beneficent ends, the moral and spiritual
energies of the religion and of the religious. And so
what is here pleaded for is the sovereignty of religion,
the reign through the reason over the conscience of
the beliefs, truths, ideas that constitute it. What is
needed to this reign is a teacher who can interpret the
meaning of a God who is a moral Sovereign, for the
whole nature, the whole life, and the whole duty of
man. Such a teacher the churches ought to be: but
to be it they must be in Novalis’ phrase, here used
in all reverence, Gotigetrunkene, possessed by an un-
resting and inextinguishable passion for His moral
ends, for the creation of an order that shall in its
measure fitly express or reflect His eternal ideal.
Within the Christian conception of God there lies for
the Christian religion a world of unexhausted possi-
bilities. Only when it has been fully construed will
theology be perfected, only when it has been so
applied as to order and regulate the life, individual
and collective, will religion be realized. Once this
idea has become the inspiration of the church, it will
look back with shame on the days of the old eccle-
siasticism when it lived in bondage to the letter; and
it will contrast, in large joyfulness, the freedom that
allows its people to build by spiritual methods and
through moral agencies “ the City of the living God,”



THE CHURCHES AND THE IDEAL OF RELIGION 47

with the liberty they knew and loved of old, the
liberty of so manipulating the past as to make it
approve the present. Then working, not under the
belittling burden of an exhausted yet authoritative
past, but for the future and under the inspiration
of the sublimest of all ideals, they will become fit
vehicles for the religion that alone possesses the
secret for promoting without cessation human pro-
gress and human good. The abstractions of Posi-
tivism are potent and significant only to the studious
enthusiast ; but the moral energies of religion are for
all men engines of mightiest dynamic power. They
enlarge the individual life with universal ideals ; they
lift time into the stream of an eternal purpose
and fill it with eternal issues; and they make the
simplest moral act great as a real factor in the
evolution of a higher order and an immortal character.
To the imagination that has been touched by the
real ideal of religion, the fervid prophesyings of our
modern Agnostics and Positivists are but the tamest
and earthliest of dreams,

March, 1884.



II

CATHOLICISM AND THE APOLOGY FOR
THE FAITH

§ I. The Question to be Discussed

F the highest function of the Christian church
be so to interpret the Christian faith as to
secure the progressive realization of the Christian
religion, then it becomes a question of the most
vital interest:—Has any one of the many bodies
claiming the name of church proved itself to be
supremely efficient in the exposition and vindication
of the faith? On this point there may be many
differences of opinion, but as to one thing there
can be no doubt ; of all the churches in Christendom
the Roman Catholic is, in all matters or questions
affecting the faith, the most conscious of her own
sufficiency. She has proclaimed it in every possible
form, has decreed herself infallible, had tried to live
up to her decree even before she had formally
passed it,and has proudly moved among the churches,
challenging them to submit to claims they cannot
surpass and dare not attempt to rival. We assume,
of course, the sincerity of the Roman Catholic

church, and her honest belief in this the most
48
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stupendous of all claims ever made by any society,
especially a society which at once addresses the
reason and stands at the judgment seat of history ;
and we proceed to inquire whether her behaviour
as she lives in our midst at all corresponds to her
claims. In other words, our question is, To what
extent has the Catholic movement in England helped
the English mind to a higher and more satisfactory
doctrine of religion than could have been found
outside or apart from it? To what degree has it,
in an age, if not of denial, yet of transition and
the inquiry which leans to doubt, contributed at
once to conserve and quicken the Christian faith;
to make it credible to living minds, real to the men
who feel that their religious beliefs are the dearest
to the heart, but the hardest to the intellect, and
the least practical or relevant to the life? These
are questions it is easy to ask, but very difficult to
discuss judicially or even judiciously ; while the most
difficult thing of all is to find a just and sufficient
answer, Underneath all such questions others still
more fundamental lie, and the principles implied
in the deeper must always regulate the criticism
and determination of the more superficial. The
writer is clearly conscious that his attitude to religion ,
and our religious problems is one, and the attitude
of the Roman Catholic another and very different ;
and it would be simple impertinence in him to ignore
the difference, or enforce his own canons of criticism
on the Catholic mind. He does not mean to

4
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judge those who have found refuge and peace in
Catholicism—indeed, he would not do so if he could.
If it has made its converts happier and better men,
it has done a work for which all good men ought
to be grateful. But the question that now concerns
us in no way relates to the sufficiency of Catholicism
for Catholics, but to the adequacy and relevance
of what may be termed its special apologetic to
the spirits possessed and oppressed by the problems
of the time. The power of Catholicism to satisfy
convinced religious men in search of the best
organized and most authoritative Christianity, is one
thing ; and its ability to answer the .questions and
win the faith of the perplexed and critical mind,
is another thing altogether. This is a matter we
are all free to discuss, nay, every man concerned
for the future of faith is bound to discuss it; and
the frankest will always be the fairest discussion.
Of course, it may be said, and said quite truly,
that the infallibility of the Roman church does not
guarantee the infallibility of her ministers, doctors,
or divines, or even the moral integrity and intel-
lectual sufficiency of every movement that may be
described as Catholic. This may at once be granted,
but it only reduces the significance and impairs the
competence of the infallibility which can render so
little service to those who most need it. We shall
meet this question again, and for the present confine
ourselves to the problem :—How far have thinkers
and teachers who have been either the ordained and
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recognized ministers of an infallible church, or the
unauthorized exponents of her faith, supplied living
thought with a cogent and relevant apologetic for
religion ?

§ 11. The Need of a Relevant Apology for the Faith

1. In order to an intelligent discussion of this
question, it may be as well to explain what is
here meant by a relevant apologetic. It means not
a mere defence of the faith, a marshalling of
evidences, a method or process of proof, but such
a constructive interpretation and presentation of
Religion as shall make it stand before the living
reason as a coherent and intelligible thing. Evi-
dences may admit of no answer, and yet produce
no conviction : if the things they are meant to prove
have no reality or adequate meaning to thought,
no concrete rationality for reason, they may be
multiplied to almost any extent without gathering
weight or begetting belief. Men lose faith in re-
ligious truth not so much through a failure in its
evidences as through a failure in its relevance; in
other words, the terms in which it has been inter-
preted cease to be credible either by ceasing to be
intelligible or by falling out of harmony with the
logical basis and methods of living mind. Of course
it may not seem fair to illustrate a point by the
words of one who is but an echo of other minds;
but the reflection in a mirror often reveals more of
the original than may be discovered by the searching
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scrutiny of the naked eye. Well, Mr. Lilly-—and
the remark summarizes a wonderful deal of Catholic
argumentation—meets some very grave objections
to Christianity by saying, “in the light of reason,
man has in strictness no rights against God.”! Now
that is not an answer, but a confession that no
answer can be given. It means that if there were
a sovereign being against whom man had rights,
that being would, in the given circumstances, be in
the wrong. And such a defence is the worst indict-
ment of Providence. Looked at in the clear light of
reason, man has rights against God. To be made, is
to be invested with rights ; to create, is for the creator
to assume duties. I do not like such modes of speech,
but an argument like Mr. Lilly’s compels their use.
I prefer to say that God's ways towards men are
regulated, not by what He owes to men, but by what
He owes to Himself. But so to conceive the matter
is to affirm, if not “man’s rights against God,” yet
God’s high duties towards man—which means here,
that the justification of God’s ways must proceed
on a far loftier and truer principle than either the
denial or the-affirmation of the creature’s rights,
viz, on the principle that the Divine nature is a
law to the Divine will, and that that nature is
perfect reason, righteousness and love.

A relevant apologetic, then, may be described as
one which, by the use of rational principles and
methods, satisfies the reason as to the truth

Y Ancient Reh;g‘ién and Modern Thought, p. 261.
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of things it had doubted or even denied, and which
addresses it as if it were honest and reasoned honestly
concerning their truth and were constantly in search of
it. Now every age has its own mental habits, which
imply common principles, fixed processes of inquiry
and proof, and modes of apprehending and handling
questions ; and these affect man’s attitude to every
matter of thought and belief. An idea like evolution,
for example, changes, not only our notion of the mode
in which nature does her work, but also the way in
which we study alike her works and her manner of
working, the methods by which we inquire into the
phenomena of life, the order and facts of history,
the appearance and meaning of man. It causes,
in a word, such a revolution in our basal conceptions
as to demand, in order to mental wholeness and
harmony, that they and their related beliefs be re-
stated or reformulated. In a period of transition
faith is difficult, because religious ideas at once resist
formal change and seem to suffer more from it than
empirical or scientific; and men hastily or fearfully
conclude that the change which is glorifying science
will abolish religion. On the one side it stands,
by its theistic idea, so related to nature as to feel
every variation in men's notions concerning the
creative cause, method, purpose or tendency; and,
on the other side, it is by its beliefs, institutions,
and life, so related to history as to be sensitive to
every new historical doctrine, discovery, or process
of inquiry. Hence, when the cosmic idea has
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changed its form, while the religious has not, when
a new conception reigns in every department of
history save the religious, the chronic difficulties
between Science and Religion become to many
minds insurmountable, and they cease to believe
simply because Religion has ceased to be intellectu-
ally relevant—ri.e., to belong to the living and grow-
ing body of truth, which at once possesses and
inspires living mind. Men so situated are men
whom no mustering of conventional evidences can
convince ; to reach or even touch them, apologetic
thought must seek to construe Religion as scientific
thought has construed nature and history. - What
can make men feel at harmony with themselves and
their universe, will always be the system most open
to successful proof; what cannot accomplish this,
no mass of probable or other evidence will save
from ultimate disbelief.

It would lead us much too far to illustrate, with
all the needed detail, the principles now stated ;
but two works will show what is meant. The De
Civitate Dei is perhaps the greatest work in the
whole region of Christian apologetics. Yet its form
and argument were determined by the conditions
and questions of Augustine’s own day ; these must
be understood before its significance and force can
be felt. The ideas of the time, heathen and
Christian, political, social, philosophical, religious,
its conflicts, fears, hopes, despairs, must be recalled.
The student must fill his imagination with the Roman
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ideal of the Eternal City; he must realize what
may be described as its apotheosis by the Latin
peoples, the degree in which it was a city at once
sacred and imperial, venerable, august, invincible,
queen for centuries of civilized man, sole mother of
the law that ruled him and the order he loved
invested with a more awful sanctity than any re-
ligious city ; nay, as the embodiment of the Roman,
the symbol of a universal, religion, and of one that
out of ceaseless war had called universal peace.
Once he has made this worship of Rome live in his
consciousness, he must conceive the consternation,
the horror and shame, that must have seized the
Romans when they saw their city stormed and
plundered by the barbarians, and the consequent
indignation and hate which broke out in the Pagan
charge :—“ This ruin is but the last and highest
achievement of the new religion!” Augustine’s
apology was the answer to this passion, and to the
belief by which it lived; and the answer was as
splendid as complete. The new religion was con-
ceived and represented as a new city, a diviner and
more eternal Rome, which transcended the old as
heaven transcends the earth; which came not from
a people, but from God; which was created not of
human ambition and hate, but of divine grace and
love ; which comprehended not a few nations, but the
race ; which produced no evil, and fostered no wrong,
but formed all the virtues and embraced all truth,—a
city destined to growth, but not to decay, whose
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building might indeed proceed in time, but whose con-
tinuance was to be unto eternity. Beside the Civitas
Dei the Civitas Romana was made to seem a feverish
and shadowy and inglorious dream ; the ideal of the
celestial rebuked by its very divineness the poor
reality of the earthly city. The power of the apology
lay in its being a constructive presentation of the
Christian religion in a form relevant to the men
and the moment ; their knowledge of the city that
was perishing constituted the very capability to
which Augustine appealed. And so accurately does
his work in its method and argument reflect the
spirit and ideals, the disillusionment and alarms of
the times, that the man who does not live through
them and in them will never see its meaning or
feel its power.

Take, again, Butler's Analogy. It was a most
relevant book; its relevance was the secret of its
strength, and is the secret of its weakness. On its
every page, in its every paragraph, we hear the
controversies of the time; the freethinker, the deist,
the airy rationalist, who will have a religion without
mystery and without miracle, appear and deploy
their arguments ; but only that they may be judicially
analyzed, reduced to their true insignificance, and
finally translated into proofs tending to justify faith
in the revealed religion they had been used to
condemn. Some things Butler did once for all.
His method; his doctrine of nature and man; his
proof of the religious worth and work of conscience;
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his demonstration that religion when most accom-
modated to the standard of a conventional and
unimaginative rationalism, becomes only the less
reasonable, beset with graver and more insoluble
difficulties; the way he used the facts of life to
illustrate and verify certain truths of faith, like the
doctrines of substitution and atonement,—are now
inalienable possessions of constructive Christian
thought. Yet the strength of his argument, taken
as a whole, was due to the use of principles common
to the belief and unbelief of the day. Grant those
principles, and the Amnalogy is one of the most
marvellous structures of solid, cumulative, convincing
argumentation ever built by the mind of man; deny
those principles, and while the work remains a
monument of dialectical genius, it has lost its power
to convince. And they are explicitly denied by
systems that now confront us; the unbelief of our
day is more radical than the unbelief of Butler’s;
and, in some degree, we have to thank him for its
being so. He showed it the necessity of increasing
its negations if it was to remain negative at all.
Hence our living apologetic must begin without any
help from those common principles which were
the basis of Butler's work; it must get even nearer
the rock, seek a stronger and broader foundation,
if it would construct an argument as relevant to
our day as the Analogy was to his. And whatever
it does, it must not seek to relieve the difficulties.of
revealed religion by deepening those that sit upon the
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face of nature; rather it must illumine and trans-
figure the darkness of nature by the light of
revelation. Religion has need to penetrate and
exalt both nature and man with her own trans-
cendental ideals, that men may have a new sense
of the value of life, and win a new heart for braver
and nobler living.

2. But now there is another point that must
be emphasized :—the need for constructive religious
thought does not so much arise from the specu-
lations and criticisms of a few active intellects
without the churches, as from a common intellectual
tendency or drift which causes a shaking and
unrest, a sense of insecurity and change, within
them. This is what tempts men either to break
with the old beliefs, or to doubt them, or to demand
that they shall be clothed in new forms or that
from the old forms a new spirit shall come forth,
The churches are now face to face with the gravest
questions that have confronted Christianity since her
life began; questions not simply doctrinal, political,
or social, but fundamental and final,—whether men
are to be Christians any more, or even in any
tolerable sense theists, These questions exhale, as
it were, the intellectual difficulties which diffuse
themselves everywhere, stealing into the best dis-
ciplined homes, penetrating the most rigorously
organized and jealously guarded churches, pervading
the atmosphere in which thought lives and breathes,
touching our finest spirits with the slow paralysis
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of doubt, or the hesitancy which is the death of
all enthusiasm. The men have not created the
difficulties or raised the doubts; on the contrary,
the doubts and difficulties have sought and found
the men; they are creations of the time, and spring
from the characteristics and achievements of its
thought, its wider knowledge, its vaster outlook,
its new methods of interpreting nature and history,
its deeper insight into the way of nature’s working,
and into the affinities of man and his universe.
They are utterly misunderstood when traced to an
evil heart of unbelief, or to some taint or sin of
will, or to any other source than honesty and integrity
of intellect,—the determination to be as clear and
scrupulous in the realm of spirit and faith as in
the region of experience and experiment. Scientists
who have studied nature and become so possessed
by the ideas of law and energy, continuity and
development, as to feel unable to reconcile them
with their older ideas of God and His creative
method, are men whom the churches are bound to
help to a solution. Scholars trained in the newest
critical methods, literary and historical, cannot forget
them when they turn to the study of the Bible,
and of Hebrew and Christian history ; and cannot
pursue them in these fields without raising questions
they have 3 right to submit to the churches, and to
require the churches frankly and honestly to answer.
Mr. Lilly’s vindication of the attitude of his church
to the “higher criticism” seems to me her severest
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condemnation. She is to “wait until the higher
criticism” has really established something certain,
and then she will consider how far the “traditional
thesis” taught in her schools should be modified
in consequence! There is here the abdication
of the highest functions of the church; she ceases
to be the teacher of truth, and leaves it to men,
whom she bans the while, to be its discoverers;
and then the truths they have with pain discovered
and with loss established she will reconcile to her
tradition. In harmony with this, he—with special
reference to the question, what would happen to a
Catholic priest who should teach his people certain
critical conclusions, some of them conclusions certain
enough—says, such a one “would richly deserve
suspension,” for “his business is to watch for men’s
souls, not to unsettle their faith.”? But his business
ought to be to teach the truth; and if in the process
faith is unsettled, it will only be to the greater
saving of the soul. The primary right of every man
is to the truth, and the best truth his teachers
can give him; the primary duty of the teacher,
especially of the collective teacher called the church,
is to communicate the truth, not speaking with
authority or certainty where certainty is not. A
church that is true and the infallible teacher of
truth and guardian of souls, can in no way so
well justify its claim and its being as by teaching

Y Ancient Religion and Modern Thought, p. 279. *1b., p. 278.
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the truth to souls perplexed. These souls are seeking
the truth, and would be saved by it; but they
are simply mocked if a church says to them, “ Find
out for yourself without any help from me the
truth on those critical and historical questions which
are matters of life and death for you, and, to speak
honestly, for myself also; and then I will tell you
how this truth is to be reconciled with my °tra-
ditional thesis’” It would hardly be possible to
conceive a more helpless or ignoble attitude on
the part of man or church. For the men whose
doubts come from brave thought and honest inquiry
have the highest claim on the best consideration
and clearest light of all the churches and all their
thinkers. Doubt never appears without reason;
and the removal of the reason is the only real
way to the removal of the doubt. The churches
that do nothing to reach and purify the source
only help to muddle the stream.

§ I11. Deism and Apologetics in Catholic France and
in Protestant England

1. Constructive apologetic is thus at once the
highest work of living religious thought, and the
common duty of all the churches. In it the Roman
Catholic must bear its part. It is too wise to trust
here to its infallible authority, matchless organization,
rigorous discipline, and jealously guarded education;
indeed, experience has thoroughly well taught it
how little these are able to keep down the critical



62 CATHOLICISM

and sceptical spirit among its laity, or even, as
certain cases have flagrantly proved, to keep it
out from the ranks of its clergy. It is but natural
that the church which most taxes faith should
most provoke unbelief; but it ought not to follow
that the claims that most challenge criticism are
claims that can as little recognize as bear the
criticism they challenge. It is the simple and
sober truth to say that no church has begotten
so much doubt and disbelief as the church of
Rome. And she has begotten it, not by the
demand she makes on faith, but by her inability
to justify the demand. History bears here an in-
dubitable and incorruptible witness. Of the Middle
Ages we need not speak; or of the Renaissance,
when the educated intellect of Italy almost ceased
to be Christian, and became at once sceptical
and pagan; or of the sixteenth and seventeenth
centuries, with such notable figures as Giordano
Bruno and Vanini, and tendencies so significant
as those impersonated in Montaigne, Bodin, and
Charron. But we may glance at our own and the
previous century. The eighteenth was the century
of Rationalism : and it is customary to credit England
with being its nursery and home, where, as Deism,
it assumed its most anti-Christian and aggressive
form. But English Deism was, from a literary
point of view, a poor and vapid thing compared
with the Free Thought of the France whence Pro-
testantism and Jansenism had been expelled that
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the Catholicism of Rome might have it all its
own way. In England Deism had a host of obscure
writers, now well-nigh forgotten, irrepressible men
like Toland, men of mediocre ability and culture
like Anthony Collins, vulgar men like Chubb,
irritated and disagreeable men like Matthew Tindal
who conformed that he might enjoy his Oxford
fellowship and wrote anonymously that he might
relieve his conscience. But it can reckon only two
names illustrious in literature, Hume and Gibbon;
the one embodying his scepticism in the subtlest
of English philosophies, the other distilling his into
the stateliest history in the English tongue. But
the active intellects of France, the men who give
name and character to the century, were either
sceptical or infidel. It opens with Bayle, once a
Jesuit convert, the father of critical Rationalism.
The man who stands above all others, and shadows
all beneath, is Voltaire, a Jesuit pupil. The men
who form and express the mind of Paris, then the
head and heart of France, are Diderot, D’Alembert,
and the other Encyclopadists; the lion of its salons
is Rousseau. = And while the literature of France
was vehemently anti-Christian, the church of France
was not strenuously apologetic, as was the English
church. Here, men like Addison, most classical
and pure and elegant of English essayists; Clarke,
most metaphysical and in logic adventurous of
English divines ; Butler, Anglican Bishop and Chris-
tian Apologist, who had the utmost curiosity to
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know what was said, in order that he might ascer-
tain whether it was true; Berkeley, a philosopher
as lucid and graceful in style as he was subtle
in argument; Law, a man whose apologetic power
was only surpassed by his passion for the holier
mysticism ; Bentley, greatest of English scholars,
yet master of a pen that could bite as if it were
a living creature ; and many names hardly less great,
like Warburton, Lardner, Paley—made Christian
thought, even as a mere matter of literature, dis-
tinguished beside Deism. But in France the power
of resistance was so feeble that no one would think
of naming the churchmen alongside the men of
letters, their most illustrious name, Malebranche,
belonging, so far as philosophical and literary activity
is concerned, rather to the seventeenth than the
eighteenth century.

2. But it were a grave mistake to conceive the
defence of the Christian Faith, or, indeed, of any
religion, as merely a work of litepature; it is a much
larger and more serious thing. The course of the
Deist controversy in England forms an even more
remarkable contrast to the history of the parallel
movement in France, than do the men engaged in it.
The two movements were indeed closely related ; the
English was, in a sense, the source of the French
Deism. The bosom at which both were suckled was
the philosophy of Locke; but of the children the
English was the elder and formative, the French was
the younger and more imitative, though incalculably
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the more potent. Voltaire did not deduce his Deism
directly from Locke; he learned it from disciples
less reverent and more audacious than the master.
Nothing so astonished him during his English resi-
dence as the freedom with which religion was treated.
He found, just as Butler did, that unbelief was fashion-
able: “Christianity was not so much as a subject of
inquiry;” it had been “at length discovered to be
fictitious.” So Mr. Toland had proved that “ Chris-
tianity was not mysterious.” “The Sect of Free
Thinkers” was the church of the wits, the synagogue
of the socially select. Anthony Collins discoursed of
their wisdom, and it needed the audacity of a Bentley
to satirize their freedom as “thinking and judging
as you find,” “which every inhabitant of bedlam
practises every day, as much as any of our illustrious
sect.” To him, indeed, their wise men were “idiot
evangelists”; but to Voltaire they represented letters,
culture, the men of sense. Bolingbroke, Pope’s
“guide, philosopher, and friend,” became Voltaire's
master in Deism ; and he went home to France to
preach what he had learned in England, with very
different results from those that followed here. In
England the victory was with the apologists; in
France with the assailants of the faith. It was not
simply that in England Deism was intellectually out-
matched, while in France it had all the superiority
of mind. The English deist, notwithstanding the
general inferiority already noted, had still men who
were, in the matter of intellect, the equals of the

5
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English apologist. Hume was more subtle than
Butler, Gibbon was more learned and ponderous
than Lardner or Paley. Tom Paine was a greater
master of English and of argument than Beattie.
Yet, in spite of the number and social strength of
their opponents, the apologists triumphed ; when the
century ended the Christian religion was far more
strongly entrenched in the reason and heart of the
English people than it had been when the century
began. But in France there was another story.
When the century opened it was still the great age
of Louis XIV., where the Church was as illustrious in
intellect, in learning, and in eloquence, as the State
was in regal dignity, in military prowess, and in
skilful statesmanship. When the century closed the
Revolution had come, the terror had followed, King-
dom and Church had together perished. And to this
catastrophe no cause had contributed more potently
than the French movement which corresponded to
the English Deism.

Now why this remarkable difference? To examine
all its roots and reasons would carry us much too far.
But the main reason is one which is not without its
bearing on our argument. In England the political
and social conditions were such that the religious was
not a civil question, but rather one intellectual and
ethical. The State had ceased to expect uniformity
of worship and belief, and was ceasing to enforce it
by civil disabilities and pains. The first step towards
toleration had been taken ; and Parliament had prac-
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tically recognized that the civil and the ecclesiastical
society, the State and the Church, were not identical
and coextensive. And it so happened that the
political situation, especially as concerned the king-
ship, was such as to reduce to silence the only party
in the State who could have resisted the principle of
liberty. The old High Churchman, who believed in
the divine right of the king and the duty of passive
obedience, could not preach his doctrine in the face
of the Hanoverian succession, or apply it to a
sovereign who reigned by the will of the people and
not of right divine. And so for the first time in
English history since “the spacious days of great
Elizabeth,” religion had ceased to be a civil concern
and become the concern of the religious, a matter for
the reason and the conscience, for the mind and the
heart. And thus it was freely discussed, tested on
its own merits, argued for, argued against, tried by
logic, proved by evidence, dealt with as if it were of
all subjects the one most germane to the intellect, the
one thing absolutely common and accessible to all
men. And the result stands written broad upon the
face of the century: in a fair argument and on a free
field religion easily and completely won,

But the situation in France was exactly the con-
verse. In 1688 toleration began its reign with Dutch
William in England; in 1685 Louis XIV. revoked
the Edict of Nantes, and began the reign of in-
tolerance. The Roman Church and the French
State were henceforward so bound together as to be
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in a sense one body breathing fateful breath. There
was no greater enemy of civil freedom than the
Church ; no more vigilant foe of religious liberty than
the State. Each confirmed the other in the policy
that was most disastrous to its good. And so it
happened that the free-thinking spirit which had
returned from England incarnated in Voltaire, saw
that it could not teach religion without offending the
State ; and so it had to strike at the State in order to
get at the religion which had become the very soul
of the tyrannical sway. And there was no lack of
provocation to assault. In popular feeling, dislike of
Voltaire, the mocker, has hidden from us how much
there was to justify his mockery, and what really just -
and great ends it was often used to serve. We forget
that he was no mere spirit who denied, but one who
strongly affirmed where affirmation was at once most
necessary and most dangerous. He who loves free-
dom ought never to forget the services Voltaire
rendered to the cause he loves. On behalf of Jean
Calas, and in the name of justice and truth, he fought
the whole collective bigotry of France, and prevailed.
He confronted a church that in the age of Louis the
Well-Beloved dared to persecute, even though so
many of her priests and princes had ceased to
believe ; and by his arguments, his scorn, his bold
mockery, he gained, almost single-handed, his
splendid victory. And here was the real reason
why in France reasonableness in religion or con-
structive religious thought never had a chance, or if
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it had, never was able to use it. The tongue of the
church was tied, she had to defend the indefensible,
and so was silent; while the assault was delivered
against the whole broad face of two flagrant offenders
whose alliance made them appear as one: a State
that, in its anxiety to repress a liberty which the
church feared, forgot its own people; and a church
that, in its desire to sanction and support a State
which tried so hard to serve it, neglected its own
duties and was faithless to the very end of its being.
It was the civil independence of the question they
discussed that made English positive thought so
. completely victorious; it was the league of the
Roman Church and the autocratic State in France,
so mischievous to the good of both, so provocative
in both of evil, that contributed to their common and
disastrous overthrow. The policy which the church
either directed or approved was fatal to the faith its
infallibility had been invoked to define and defend.
3. And it is now as then; it is Catholic countries
that show the most radical revolt of the intellect
from Religion, and a revolt not at one point, but at
all. In Belgium the conflict is going on under our
very eyes, political on the surface, religious beneath
it; in Italy, where thought is most active, the claims
and dogmas of the church are handled most freely ;
even in Spain political aspirations are wedded to
ecclesiastical denials. There is no country in which
unbelief is so strong and so vindictive as in France,
so much a passion of hate, a fanaticism or zealotry



70 CATHOLICISM

against, if not Religion, yet the church that claims
to be its authoritative vehicle and exponent. The
anti-clericals of the nineteenth century are more
extreme than the encyclopadists of the eighteenth ;
the resolute and rough-handed antagonism of the
Senate and the workshop has superseded the fine
criticism of the study, and the delicate yet well-spiced
raillery of the salon. The very priesthood is not proof
against the negative spirit ; the new political ideal
steals the heart of a Lamennais from Rome, while
German criticism turns the most hopeful pupil of
Saint Sulpice into the freest and most famed critic of
the creative Person and period of Christianity, No
church has had such splendid opportunities as the
Catholic ; everything that the most perfect organiza-
tion and the complete control of rulers and their
agencies could do for her and the faith she carried,
has been done. And if she has yet allowed Free
Thought, so often in its worst and extremest forms,
to spring up all round her, it is evident that she of
all churches most needs a relevant and living apolo-
getic. She must reconcile the intellects that have
revolted from her, or lose them utterly; and the
only way of reconciliation is the way of reason and
argument. Grant belief in the papal claims, and
authority and infallibility are powerful weapons.
Create doubt or denial of them, and they are but
empty words—the speech of exaggerated feebleness.
Where they can only speak their claims, they but
provoke to ridicule; where these claims can appear
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as political or social forces, they beget the revolu-
tionary and retributive fanaticism, the hate inspired
by fear, which is so distinctive of unbelief in the
Catholic countries. If, then, Catholicism is to win
the revolted intellect, it must use reasonable speech ;
and the more reasonable it is, the more irresistible
it will be. Protestantism frankly appeals to the
reason, and so is bound to persuade it ; Catholicism
must humbly lay aside its high claims, and convince
the reason before it can rule it. And so in either
case a rational apologetic is necessary, though in the
Catholic case, as there is so much more to prove, the
proof must be correspondingly great and commanding.

4. It will not, I hope, be supposed that there is
here any attempt at a fu guogue. It were an ex-
pedient fit only for a poor controversialist to excuse
the weakness of the Protestant churches by charg-
ing the Roman Catholic with impotence; or to hide
the failure of the Catholic to hold or control her
peoples, by magnifying the feebleness of the Protes-
tant. What is really intended is to emphasize this
point :—the burden and responsibilities of the con-
flict with unbelief lie on all the churches, and no
one can say to the other, “the work is thine, not
mine ” ; or, with a more petulant insolence, “ it is mine,
and not thine.” This duty, indeed, they have all on
occasion been forward to recognize, and we rejoice
to see men like Vives the Catholic, Pascal the Jansen-
ist, Grotius the Arminian, Leibnitz the Lutheran,
Butler the Anglican, Lardner the Presbyterian,
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Schleiermacher the German Evangelical, and Martin-
eau the Unitarian, united in unconscious harmony
in doing for their several generations the same order
of work. Vet it is necessary to make a distinction :
an apology for Religion is not the same thing as an
apology for a church ; nay, more—the best apologies
for Religion have been in no respect apologies for
specific churches. But, while the distinction is clear,
a separation is not in every case possible. If the
church is held to be the embodiment of the Religion,
so necessary to it that the Religion were impossible
without it, then the only complete and sufficient
apology for the Religion is an apology for the church.
And this is what we have a right to expect from
Roman Catholicism ; what is an insufficient vindi-
cation of its claims as a church is, from its own
point of view, an inadequate defence of the Christian
Religion. For to the Catholic his church is his
religion; the two are not distinct and separable,
but one and indivisible ; and therefore the apology
which leaves the church unjustified leaves the Re-
ligion altogether condemned. That is a grave aspect
of the matter, burdening Roman Catholicism and
the Catholic with the heaviest responsibility church
or man could bear; and it is the aspect which gives
significance to the question here proposed for dis-
cussion, viz., whether Catholic thought in England
has given such an interpretation and defence of
Religion as to make it more true and intelligible
and real to critical and perplexed and doubting minds.
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§ IV. The Anglo-Catholic Movement and Religion
in England

1. Catholicism in England cannot be discussed
apart from that Anglo-Catholic movement which
did so much to revive it. As to the ecclesiastico-
religious effects of that movement, there is no need
for discussion. These are on all sides visible
enough., Its ideal of worship has modified the
practice of all the churches, even of those most
hostile to its ideal of Religion. The religious spirit
of England is, in all its sections and varieties, sweeter
to-day than it was forty years ago, more open to the
ministries of art and the graciousness of order,
possessed of a larger sense of “the community of
the saints,” the kinship and continuity of the
Christian society in all ages. Even Scotland has
been touched with a strange softness, Presbyterian
worship has grown less bald, organs and liturgies
have found a home in the land and church of Knox,
and some of the more susceptible sons of the
Covenant have been visited by the ideal of a Church
at once British and Catholic, where prelate and
presbyter should dwell together in unity. On the
other hand, it must be confessed that something of
the old sterner Puritan conscience against priest-
hoods and all their symbols and ways, has been
evoked ; and in a sense not true of any time between
now and the period of Laud, two ideals of Religion,
each the radical contradiction of the other, stand
face to face in England, and contend under the
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varied masks supplied by our theological,ecclesiastical,
and even political controversies. The one ideal is
sensuous and sacerdotal, and seeks, by the way it
construes and emphasizes the idea of the Church,
to secularize the State, with all our daily activities
and occupations; the other ideal is spiritual and
ethical, and seeks, by the way it construes and
emphasizes the idea of Religion, to transform and
transfigure the State, to sanctify all that belongs to
the common life of man. The fundamental question
is, whether an organized church which is, alike in
history and administration, not in the civil but in
the ecclesiastical sense, a political institution,—or a
spiritual faith, which is in its nature a regenerative
and regnant moral energy for the whole man, is to
prevail. And the more obvious this question becomes,
the more the issues are simplified, and men are
forced to determine whether they are to be ruled by
a church or governed by a Religion. The move-
ment which has made or is making our people
conscious of this vital issue, has rendered an extra-
ordinary service to the men and churches of to-day.
2. But the most remarkable ecclesiastico-religious
results achieved by Anglo-Catholicism are those
to be found within the two churches chiefly con-
cerned, the Anglican and the Roman. Though so
many of the men who inaugurated and represented
the movement left the English church, yet the spirit
they had created, and many of the men they had
inspired, remained within her. And the Anglo-
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Catholic ideal has continued to live and work with-
in her like a regenerative spirit, has filled all her
sons, even the most resistant, with new ambitions,
has both narrowed and broadened her affections and
aims, has changed old antipathies into new sym-
pathies, has made her devouter in worship and more
devoted alike in her practical action and ideal ends.
Rome is judged with more perfect charity, Dissenters
are judged with more rigorous severity. Unity is
loved, and historical continuity coveted, as the con-
dition and channel of the most potent and needed
graces. The freedom and independence of the
church has become a watchword, Erastianism a
hated and unholy thing. The Sovereignty of the
Redeemer has become a living faith, and the symbols
"that speak of His presence and work and activity
are invested with a solemn and sacramental and
even sacrificial significance ; while the acts that re-
cognize His Deity and express man’s devotion, are
performed with a new sense of awe and reverence.
The worship has grown at once statelier and more
expressive ; men have become more conscious of its
beauty and its power, have come to feel how com-
pletely it can articulate their needs, satisfy and
uplift their souls, bring them into the company of the
saintly dead and into communion with the Eternal.
The English church has a deeper sense of sin and
a greater love for sinners, and seeks to use her
symbolism and her service to bring Christ and His
salvation nearer to the hearts and consciences of



76 CATHOLICISM

men. The Catholic ideal may be to many sensuous,
poor through the very wealth of its symbolism, a
materialized and so depraved translation of the idea
of the Kingdom, which must ever remain “of
Heaven,” that it may reign over earth; but, what-
ever it may be to such, no one can deny that it has
been to the church of England a spirit of life and
energy. It is, especially when the historical grounds
on which it rests are considered, a splendid example
of the power of faith, and of the creative and trans-
figurative force of the religious imagination. From
this point of view it has, indeed, a most pathetic
side ; but its pathos need not blind us to the wonder-
ful things it has accomplished, though it may make
us wonder at the power which has accomplished
them. Yet we need not wonder, for of old God
chose the things that were not, to bring to nought
the things that were.

3. And on Catholicism itself the Anglo-Catholic
movement has acted no less potently. It has
changed its spirit and attitude to the English people,
and the English people’s to it : has indeed, in a sense
unknown since the Reformation, made Roman
Catholicism English. Catholic emancipation supplied
one of the conditions of the change, but the Oxford
movement, and its issues, accomplished it. What
Cardinal Newman describes as “the Protestant view
of the Catholic Church” is an example of the remark-
able limitation of his genius, his inability to under-
stand where he does not sympathize. The “view,”
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though, no doubt, veraciously reminiscent, is but a
series of prejudices, all the more vulgar that they
were those of cultured men. What the true view is
does not here concern us; only this: the English
view was very much what the course of history had
made it. Catholicism had been anti-English: in its
interests foreign potentates had threatened England,
and had tried to execute their threats; Catholics had
plotted against Elizabeth, and against the first James ;
they had fought for absolutism under his son, had
stood by the later Stuarts, and had intrigued for their
return, Catholicism, in countries where the royal
might threaten the papal supremacy, had, by the
mouth of men like Suarez and Mariana, preached
strong doctrines as to the duties of kings and the
rights of peoples, But in the later seventeenth century
in England—where it had everything to hope from the
prince, and nothing from the people—its loyalty was
to the ruler, who promised or seemed to promise to
govern in its interests, not to the law or to the ruled.
Indeed, nothing is so indicative of the blindness which
has happened to the Roman church—and it is but a
form of the fatal intellectual incompetence which falls
upon all communities that live by an over-central-
ized sovereignty—as its fatuous faith in reigning
authorities, and its inability to understand and
control that on which all authority must ultimately
rest, viz.,, the mind and heart and will of the people.
To this there may be the proverbial exception,
which proves the rule; but as to the fact of the rule,
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the student of modern history will be the last person
to doubt. And largely because of this rule the
English Catholics lived as aliens in the land, under
heavy civil disabilities, with the home of their
religious interest and the source of their religious
inspiration elsewhere. Time brought amelioration ;
Spain fell, and could launch no second Armada,
raise no army England need fear; the Stuarts were
expelled, and France was soon too completely broken
to have either the will or the power to interfere on
their behalf. Freed from fear of invasion or rebellion,
the attitude of England changed. She became
tolerant, came to understand what civil and religious
liberty meant, celebrated—moved in great measure by
the persuasion of the men most radically opposed
to Catholicism—one memorable moment in her
process of learning by “Catholic Emancipation.”
Liberty allowed a completer incorporation with the
English people, a new baptism in the English spirit, a
healthier, because a freer, profession of faith. And
this had been prepared for from within. The saintly
Challoner and the brave Milner had quickened
Catholic religious zeal ; Lingard, with notable erudi-
tion and independence, had made English history its
apology ; and Cardinal Wiseman improved the new
day that had dawned by an apologetic of rare skill
and eloquence. But the foreign taint still clung to
Catholicism ; it wanted English character and breed-
ing, national traditions and aspirations. Even
Wiseman was but an Italian priest, a professor from
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Rome, Irish by descent, Spanish by birth. What it
wanted the Oxford movement gave, a distinctively
English quality and aspect. The men carried over
to Rome had received the most typical English
education, their leader was the greatest living master
of the English tongue. They had been nursed in
Anglican traditions, were, some of them, learned
'Anglican divines, who could not forget their learning
or change their blood and breeding with their church,
or cancel and cast out the ancient inheritance they
had so long possessed and loved. They were
Catholics of an altogether new type; their memories
and instincts were not of a persecuted sect, hated
and alien in England, but of a church proudly and
consciously English ; the superstructure of their faith
and life might be Roman, but the basis was Anglican,
and the superstructure had to be accommodated to the
basis, not the basis to the superstructure. Cardinal
Newman does not build on Thomas Aquinas or
Bellarmine or Bossuet; they only supply the but-
tresses and pillars, the arches and gargoyles of his
faith : his fundamental principles are those of Butler ;
he reasons when he is gravest, fullest of conviction
and most anxious to convince, in the methods and on
the premisses of the Analogy. For polemical purposes
he is all the better a Catholic for having been an
Anglican ; and, indeed, in a very real sense, he did
not cease to be an Anglican when he became a
Roman Catholic. And it is this persistence of the
primitive type that has been the strength of the
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derivative. Though the men went to Rome, they yet
remained English; the principles that carried them
had been educed and developed within the Anglican
church and in its interests; and so men and princi-
ples alike tended to naturalize Catholicism on the
one hand, and to beget a patient and respectful
hearing for it on the other. People wished to believe
that men they admired and loved had acted with
reason and had accepted what was reasonable ; the
old attitude to Romanism ceased, and a public, well

disposed for conviction, invited the best efforts of men
so well able to convince.

§ V. Whether the Catholic Apology was equal
to the Need

1. Now, whether Catholicism has profited by this
extraordinary change, and the gains that caused it,
as much as she hoped to do, or as she might and even
ought to have done, or whether her once high hopes
have been dashed with bitterest disappointment, is
not a matter that concerns us, But here is a matter
that does—the movement that made Religion more
real and living to a large number of cultivated men
did a true interpretative and so apologetic work, It
is a blunder of the worst kind to imagine that any
one form of Christianity can be served by any other
being made ridiculous. It belongs to the madness
of the sectary, whether Catholic or anti-Catholic, to
believe that his own system grows more sane as
others are made to seem less rational. But the
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Protestant ought to be as pleased to discover the
reason in Catholicism, as the Catholic to find the
truth in Protestantism ; what makes either ridiculous
makes the other less credible. For if there is differ-
ence there is also agreement ; and while the difference
is in man’s relation to the truth, the agreement is in
the most cardinal of the truths that stand related
to man. If Christ lives within Catholicism, He ought
to seem the more wonderful, and it the less odious to
the Protestant ; if within Protestantism, He ought to
appear the more gracious, and it the less void of
grace and truth to the Catholic. Unmeasured speech
is either insincere or unveracious; and the worst
unveracity is the one that denies good to be where
both good and God are. Now, the movement that
made many men better Christians by making them
Catholics,did a good deed for Religion. By showing
that there was reason in Catholicism it made history
more reasonable; it made, too, the honesty, saintliness,
intellectual integrity and thoroughness of many
schoolmen and thinkers more intelligible, and evoked
the charity that dared to love and admire where
religious and intellectual differences were deepest.
There were, indeed, more irenical influences in the
movement than the men who conducted it either
imagined or desired.

2. But when we have said all that can be justly
or even generously said in praise of the ecclesi-
astico-religious effects of this movement, have we
said enough? England had some claim on the

6
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men who led it, and so had the Christian Re-
ligion. England had done something for the men,
had borne, nursed, reared, educated them ; had en-
dowed them with her best learning, the wealth
of her choicest teachers, the noble inheritance of
her traditions and aspirations. The Christian Re-
ligion had quickened and cultivated them, had in-
spired them with high faith and lofty ideals, had
given them a splendid opportunity for service and
equal ability to serve. The land and the faith that
had so entreated them, had a right to expect from
them a correspondent measure of help. They stood
at the breaking of a day that dawned with abun-
dant promise of new life; yet with the certainty of
all the difficulties new life ever encounters, and must
overcome or die. The century of hard rationalism
was ended ; its Deism, Free Thought, Encyclopad-
ism, Materialized Religion, and Secularized Church,
had perished in revolution; and in revolution, and
through it, the spirit of the new age had been born.
In philosophy a constructive, though critical, Tran-
scendentalism replaced the subtle and barren Em-
piricism that by the mouth of the sceptic Hume had
confessed that it knew not what man or nature
was, whence they had come or whither they tended.
In literature the genius of Goethe had created an
ideal of culture that seemed higher and completer
than the ideal of religion. Byron had assailed the
old moral and social conventionalisms, magnifying
independence of them into, if not the chief virtue,
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yet the best note of the nobler manhood. Shelley
had given clear and musical voice to the passion for
freedom and hatred of the hoary despotisms that
had hindered the progress and marred the happi-
ness of man. Wordsworth had made nature radiant
with the light of indwelling spirit ; Scott had evolved
from the past visions of chivalry and nobleness to
rebuke, to cheer, and to inspire the present; Cole-
ridge had made the speculative reason and the crea-
tive imagination become as sisters ministrant to faith;
everywhere a brighter, more genial and reasonable
spirit possessed man. In politics the old dynastic
and despotic ambitions had fallen before the up-
risen peoples; they were possessed by a new sense
of brotherhood, a passion for ordered freedom, for
justice, for the reign of the law that would spoil
oppression, secure to each his rights, and require
from all their duties. In such an hour of regenera-
tion and the activity of the regenerated, Religion
could not be allowed to escape change; the day
of humdrum respectability was over. It was not
enough that the church should stand by the throne,
indifferent to the character of him who filled it ; it
must feel the new spirit, and either open its heart
to it or by shutting the door against it seal its own
doom. And when the new spirit knocked at the
door of the English church, her then most potent
and active sons knew not what better thing to
do than to evoke an ancient ecclesiastical ideal to
answer and withstand it. And it was out of this
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appeal to a tried and vanquished past against a
living present, that the Anglo-Catholic movement
was born. It was less the child of a great love than
of a great hate, hatred of what its spokesman and
founder called “ Liberalism.” What he so called he
never understood ; his hatred was too absolute to
allow him to get near enough to see it as it was.
He was a poet, and had the poet’s genius and
passion ; where he did not love he could not under-
stand ; what he hated he held before his imagina-
tion, and took a sort of Dantesque pleasure in
making it hideous enough to justify his hate. This
abhorred “ Liberalism ” might have had a threaten-
ing front to mole-eyed prerogative and privilege ;
but the eye of the spiritual ought to have read its
heart, seen the - probabilities of danger, but the in-
finite possibilities of good—its hatred of wrong, its
love of justice, its desire for sweeter manners, purer
laws, its purpose to create a wealthier, happier and
freer state. And the spirit that so discerned would
have helped by bringing Religion into “ Liberalism ”
to make “Liberalism” religious. But John Henry
Newman saw nothing of the enthusiasm of righteous-
ness and humanity that was in its heart; saw only
its superficial antagonisms, to political injustice, to
ecclesiastical privilege, to the venerable but mischie-
vous, because richly endowed, inutilities of Church
and State; and so he faced it as if it were the very
demon of revolution, the fraudulent disguise of Athe-
ism and impiety, To counteract it he did not fall
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back on the Christianity of Christ—that was too
closely allied to the thing he hated ; but he tried
to recall the lost ideal of an authoritative church,
the teacher, jnterpreter, and embodiment of Religion.
His bulwark against “Liberalism” was authority ;
the organized illiberalism of a body ecclesiastical.
The ghost of a medizval church was evoked to
exorcise the resurgent spirit of Christ in man.
That was a most calamitous choice, the loss of a
golden opportunity for the highest service. New-
man, though not the most gifted religious teacher
of the century, had in him above any man of his
day the quickening spirit, the power to search the
conscience, to rouse the heart, to fire the imagina-
tion, to move the will. He was without the specu-
lative genius of Coleridge ; the swift insight that
could read the heart of a mystery ; the mental hero-
ism that could explore every part of an opposed
system ; the chivalry that could entreat it nobly ; the
synthetic mind that could resist the fascination of
false antitheses and antagonisms; the constructive
intellect that could bring into order and unity ele-
ments that seemed to hasty and shallow thinkers
chaotic and hostile. But he had, in a far more emi-
nent degree, the qualities that teach and persuade
men ; a concentration of purpose; an intensity, even
as it were a singleness, of conviction’; a moral passion,
a prophetic fervour, which yet clothed itself in the
most graceful speech; a strength and skill of spiritual
inquisition or analysis, enabling him to reach the
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inmost recesses of the heart and probe the sensitive
secrets of the conscience; a humour now grim and
fierce, now playful and tender; an imagination that
often dominated, yet always served his intellect, and
was most restrained when most indulged, its pic-
tures but making his meaning more clear and dis-
tinct. He had not the large charity of Maurice, the
power to read the system through the man and
make the man illustrate the system, finding the
good in both, Indeed, especially in his early days,
he could not differ without disliking: dissent from
a man’s opinions rose almost into personal contempt
or even hate of the man. Nor had he the massive
and human-hearted manhood of Arnold, who ever
loved persons and humanity more than systems and
things ; while of Newman it may be said, he valued
persons only as they were the representatives of sys-
tems and typical of things. Nor had he Whately’s
sober integrity of mind, the English sagacity that
liked to look things straight in the face and see them
as they were. But he had as none of these had, as
no man in this century has had, command over the
English people through his command over the Eng-
lish tongue; the enthusiasm of a reformer who be-
lieved in the absolute sufficiency of the reform he
was conducting ; who lived, thought, spoke like a
man who had a mission ; and whose mission it was
to reclaim the people of England for their church
and their God. And the gift he had he could not
exercise without moving men ; they rallied to him
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or recoiled from him; his speech made disciples,
agitated his church, filled it with strong hopes and
strange fears, raised high expectations at Rome, and
made England resound with the noise and confusion
~ of long silent controversies. When we look into
those disturbed times, the thing that most strikes
and abides with us is, the presence and personality
of the man that moved them.

3. We may, then, represent the matter thus:—
the formative period of Newman’s life, 1826-1833,
and the decade that followed, may be described as
a period during which men were waiting for a rele-
vant constructive interpretation of the Religion of
Christ. The revolutionary forces were spent, con-
structive forces were at work in every region of
thought and life; and they needed, but the electric
touch of a great religious ideal to be unified and
made ministrant to Religion. The old monarchical
and oligarchical theories having perished, the Philo-
sophical Radicals were seeking, with but poor suc-
cess, a new basis for politics, that they might
determine what was the chief good ; and new methods
in legislation, that they might promote and secure
the greatest happiness of the greatest number. John
Stuart Mill had just escaped from the dogmatic Em-
piricism of his father ; had been spiritually awakened
by the poetry of Wordsworth and the philosophy of
Coleridge ; and was looking about for a faith by
which to order his life. Charles Darwin was just
beginning to watch the methods of nature and to
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learn how to interpret her; and while Newman was
making verses and gathering impulses in the Medi-
terranean, he was away in the Beagle exploring many
seas and lands. In the “loneliest nook in Britain,”
under the shadow of hills and within sight of moor-
lands consecrated by the heroism and martyrdoms
of his Covenanting forefathers, Thomas Carlyle was
doing his strenuous best to wed the thoughts that had
come to him from German literature and philosophy,
with the substance and spirit of his ancestral faith ;
the effort taking visible shape in the egoistic ideal-
ism of his Sartor Resartus, and leading him to look
into man and his recent history with the eyes that
were to see in the French Revolution the tragedy
of retribution and righteousness. Transcendental
Idealism was in full career in Germany; Hegel and
Schleiermacher were lecturing in Berlin, the one ap-
plying his philosophy to the explication of religion
and history, the other his criticism to the documents,
facts, and doctrines of the Christian faith; while in
Tiibingen, Strauss was combining and developing
the two, with results that were to break upon the
alarmed world in a certain Leden Jesu. In France,
Saint Simon had developed his Nowveau Christian-
isme, pleading that Religion might be more an
energy directing all “social forces towards the moral
and physical amelioration of the class which is at
once the most numerous and the most poor”: and
Comte had begun the Cowrs de Philosophie Positive,
explaining how the theological and metaphysical
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states had been passed, and the final and positive
state had come; and what were the new ideas of
Society, of God, and of Religion on which it was
to rest. Everywhere the struggle was towards posi-
tive ideas, constructive ideals, such an interpretation
of man’s nature, history, and universe, as would
tend to a more perfect organization of society and
a better ordering of life. It was indeed a splendid
moment for an Apologist built after the manner of
Augustine, with" his insight into the actualities of
the present and the possibilities of the future, with
his belief in God and truth, the infinite adaptability
and comprehensiveness, imperial authority and per-
vasive spirit of Religion. He would have seized
the new ideas, translated them into their Christian
equivalents, realizing, elevating, vivifying, organizing
them by the act of translation. He would have
found that every attempt to find law and order in
nature, to discover method and progress in creation,
without leap or gap, violence or interference, whether
with Hegel, by the evolution of the transcendental
idea, or, what was indeed only the empirical side of
the same, with Darwin, by the gradation and blend-
ing of genera and species,—was no attempt to expel
God from nature, but only to make nature more
perfectly express Him, and be more wholly His, He
would have welcomed every endeavour to read anew
the past of man, to find law in it, to discover the
affinities of thought and custom and belief—as evi-
dence that men were at last awakening to the truth
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that the race was a vast whole, a mighty organism,
whose parts lived in and through each other,and were
bound to live each for the other and all for the whole ;
and an organism which lived and grew not simply
by intercourse and conflict with its environment, but
under the reign and for the ends of a universal
Reason, an omnipresent Providence. He would have
seen in the ambition for freedom ; for more and more
equitably distributed wealth ; for a more perfect state,
a society where the hated inequalities of the past had
ceased, and a true human brotherhood was realized—
an ambition inspired by Christ, the direct fruit of His
humane and beneficent spirit. And he would have
hailed the love, which was even becoming a worship
of humanity, as proof that the first principles of
“the kingdom of God ” were at last beginning to be
understood. And this relation to the new thought
would have determined his apology. It would not
have invoked the authority of a church that, what-
ever its claims, had proved its impotence by the
inexorable process of history in the indubitable
language of fact; but it would have said :—“This
awakening is of God, and must be accepted as His,
not dealt with as if it were the devil’'s. These new
ideas of order in nature and history, of social justice
and human rights, those ambitions for a larger good
which ¢Liberalism’ so ill expresses, and Socialism
so badly embodies and fails to realize—are all of
Christ ; they mean that men are getting ready to
understand the idea of His Kingdom. It compre-
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hends, for it created these new ideas; into its lan-
guage they must be translated, that they may find
their most perfect forms, live in the organism and
possess the energy that will enable them to do their
work. The progress of man and the Church of God
are two kindred things ; all true knowledge is know-
ledge of truth, and truth is holy; to know it is to
be made better, more like what God meant man to
be. Let knowledge grow—whatever truth science dis-
covers religion blesses and appropriates ; let research,
whether as physical investigation or historical criticism,
pursue her quest ; for love of truth is love of God,and
the more we find of it, the more we know of Him.”

4. What has just been said is meant to indicate
what would have been the attitude of a really con-
structive Christian thinker in face of the new and
nascent thought. He would have recognized as
Christian, and claimed for Christianity, the new
spirit, with all its nobler truths, ideals, aims. What
belongs of right to the Christian Religion ought to
be incorporated with it; what is so incorporated
can never become a facile and deadly weapon in the
hands of the enemy. But Newman’s attitude was
precisely the opposite. Change was in the air; he
felt it, feared it, hated it. He idealized the past, he
disliked the present, and he trembled for the future.
His only hope was in a return to the past, and to
a past which had never existed save in the imagination
of the romancer. What he hated and resisted he
did not take the trquble to understand, He was in
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this respect a conspicuous contrast to his friends
Hugh James Rose and Edward Bouverie Pusey,
especially the latter, who, in his memorable, though,
unhappily, afterwards recalled reply to the famous
sermons of the former against German Rationalism,
showed thorough knowledge of the older Continental
criticism,—though, as it turned out, the knowledge
was not his own,—as well as the chivalry that could
dare to speak the truth concerning it. But one
seeks in vain in Newman’s early writings—poems,
essays, articles, pamphlets, tracts—for any sign or
phrase indicative of real comprehension of the forces
he opposed. He does not comprehend their real
nature or drift; what reasons they have for their
being, what good they have in them, what truth;
what wrongs to redress, what rights to achieve: he
only feels that they are inimical to his ideals. There
is no evidence that he ever tried to place himself
in the position of the philosophical radical, or the
rational critic, or the constructive socialist, or the
absolute idealist ; and look at his and their questions
through their eyes and from their standpoint. He
hated them and their works too utterly to attempt
to do so—perhaps he was haunted by a great doubt
as to what might happen if he did ; but the result
was, he resisted he knew not what, and knew not
how to resist it. As a simple matter of fact, he
resisted it in the least effectual way. He emphasized
the church idea, the historical continuity, sanctity,
authority, rights, prerogatives and powers of the
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organized society or body which called itself here
the Anglican, there the Catholic church. The idea
grew on him ; the more he claimed for the church,
the more he had to claim; the more he set it in
opposition to the movement and tendencies of living
thought, the more absolute and divine he had to
make its authority. The logic of the situation was
inexorable,—if the church alone could save man
from the spirit embodied in “ Liberalism,” then it
must be a divine and infallible church, the vicar
and voice of God on earth, But the logic of the
situation was one, and the logic of history another
and tragically different. In the past Catholic au-
thority had bent like the rush in the river before
the stream and tendency of thought; if it had had
divine rights it had been without divine wisdom ;
men and countries it had owned, it had been un-
able to hold; and for centuries the noblest life,
the best minds, the highest and purest literatures of
Europe had stood outside its pale. And what had
been, was to be. Newman went to Rome, and car-
ried with him, or drew after him, men who accepted
his principles ; but the “Liberalism” he hated went
its way, all the mightier and more victorious for the
kind of barrier he had tried to build against it
He succeeded wonderfully in making Roman Catho-
lics of Anglicans ; but he failed in the apologetic that
saves the infidel, and baptizes the spirit of a rational
and revolutionary age into the faith of Christ.
February, 1885,



III

CATHOLICISM AND RELIGIOUS THOUGHT

HE Catholic Revival ought not to be conceived

as a mere English or insular movement: so

far as English, it was rather like a wave which reached
our shores from a larger continental flood. It took
indeed, here, a form and character of its own; but
it would be a grave mistake to regard it as isolated,
or as simply the creation of a few able and resolute
men. That was what it seemed to many contem-
porary critics, but it was nothing so accidental and
arbitrary. The men who led it were, in a sense,
spokesmen of a common intellectual and religious
tendency. The revival they effected was part of the
general European reaction against the Illumination
and the Revolution, The reaction was not simple
but complex, at once religious, intellectual and
political ; a recoil of the conservative spirit from the
new ideals that had been so suddenly translated into
portentous realities. And it was marked everywhere
by the same hatred of the eighteenth century and all
its works, embodied everywhere the same hopes and

fears, expressed the same motives and ends. On the
94 -
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one side stood the revolutionary theses, the rights of
reason and of man, the watchwords “liberty, equality,
fraternity ” ; and these were construed not in their
high ideal sense, but through the accidents and
atrocities, the terror and ruin that had attended the
attempt at realization. On the other side the
reaction emphasized its own antitheses—the rights
of the community before those of the individual;
the rights of God and of the sovereigns, spiritual and
civil, He had appointed, above those of the reason and
the peoples; authority as the only sufficient basis
of order; and order as the condition necessary to
the highest common good. But not satisfied with
opposing antitheses to theses, it became concrete
and practical ; confronted the recent revolutionary
frenzy, its passion for iconoclasm and violent
change, with an idealized medi®val history; at-
tempted to resuscitate and realize its ideals; and
in order to this, invested the church—which was
its most splendid and persistent creation—with the
authority that was held to be alone able to revive
religion and create order, curb and turn back the
loosened and lawless forces which had achieved
the revolt. This radical contradiction, ideal and
historical, seemed at once the surest and the most
direct way to victory; but to build a dam across a
river is not to arrest the gathering or change the
course of its waters, as the men who secarely pitch
their tents in the shelter of the dam will be the first
to experience,
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§ I. The Catholic Revival as the Counter-Revolution

The Catholic revival was the principal phase or
feature of this reaction, and the literaturec that was
its most operative factor may be described as the
literature of the new Catholic Apologetic.! Our
reference to its distinctive principles and work must
be brief.

1. The reaction was a complex movement, at once
literary, political, religious. In literature it appeared
as Romanticism, in politics as legitimate and theo-
cratic theory, in religion as Ultramontanism. These
three were but different phases or expressions of the
one spirit; and they may be said to represent the
organization of the more conservative instincts
against the new agencies of progress and change.
The oneness of the spirit is evident from the ease
with which its phases melted or passed into each
other. Romanticism was a revolt against the reign

! What is here described as the literature of the new Catholic”
Apologetic, may be held as represented by the following :—
Joseph de Maistre : L'Eglise Gallicane (Ed. 1882), Les Soirées
de Saint Petersbourg (Ed. 1874), Du Pape (Ed. 1819). De
Bonald : ZhAdorie du Pouvosr Politigue et Religtcux dans
la Soci¢té Civile, La Législation Primitive (Ed. 1819).
Chateaubriand : Génie du Christianisme (Ed. 1802). Lamen-
nais : Essas sur Indifference en Matidre de Religion (Ed.
1859). This literature may be said to be devoted to the
exposition of the function of Catholicism in an age of revolution,
and so represents what we have termed the new Apologetic.
Good examples of the older are :—Houteville: La Religion
Chret. prouvée par les fails (1740). 3 vols. Bergier: Traité
Historique et Dogmaligue de la Vrase Religion (1780). 12 vols,
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of the classical and rational spirit in literature, with
its intense individualism, its severe sense of justice
and of personal rights. The Romantic movement
rose outside Catholicism, was indeed German in its
origin and had its source in the strenuous Protestant
soul of Herder ; but it received full development at
the hands of men like the Schlegels, Tieck, and
Novalis, who loved the realm of the imagination,
and hated the rationalism that had expelled miracle
from nature, and mystery from man, making the
universe the home of prosaic commonplace. They
disliked the cold classicism of Goethe and even the
warmer humanism of Schiller; and said: “ Poetry
and religion are one. Man needs an imagination to
interpret the universe, and he is happy only as he
has a universe peopled by it and for it. These three
—poetry, religion and imagination—are one, and are
never found singly. When man has most religion
he has also most poetry and is fullest of imagination ;
and the times when he had these three divine graces
in the highest degree were the medizval.” And so
they glorified these times, edited their ballads and
romances, praised their ideal of life and duty, their
bravery, courtesy, devotion ; their indifference to the
market and the exchange, their loyalty to beauty
and honour and religion, their glorious Gothic archi-
tecture, with the faith it at once embodied, illustrated
and made illustrious. Admiration for the past,
though it was a past that .was a pure creature of
the imagination, easily became belief in the church
7
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that claimed it as its own; and so Romanticism in
men like Stolberg, Friedrich Schlegel, and Werner,
passed by a natural gradation into Catholicism.

The reaction in politics was conducted in a still
more courageous and thorough spirit, for it was
directly polemical, a gwerre @ outrance. It was as
specifically French, or, let us say, Latin, in origin
and form, in atmosphere and purpose, as Romanticism
had been German. Authority must be made divine
if the rights of man were to be denied and his reason
subdued and governed; but the dynastic idea had
been too rudely broken to be capable of again stand-
ing up, and in its own name claiming divine authority.
Its hour of weakness was the church’s opportunity ;
it alone had braved the storm, it had been shaken
but it had stood, manifestly, not in its own strength,
but in God’s. In the lurid light of the aharchy Rome
was seen to have a mission ; as the seat and home of
supreme authority, in her ancient réle of the Eternal
City, universal, immutable, infallible, she could stand
forward as the saviour of society, now gone or going
to destruction for want of its most Christian kings.
She was the church God had founded, had super-
naturally endowed and guided, had made the sole
bearer and teacher of His truth, and had graced and
crowned with an Infallible Head. Here was an
authority so awful, so august, and so inviolable as
to be alone able to end the conflict of rival rights,
and restore order by enforcing the one universal duty
—obedience. If divine authority was to rule in the
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State, it must be got through the church. Round
her, therefore, the broken fragments of the ancient
order crystallized; to her the resolute spirits that
headed the counter-revolution rallied with sure pre-
science of her power, ideal and actual; and called
upon the whole army of her supernatural claims and
beliefs and sanctions for help in the new crusade.
Joseph de Maistre formulated his hierocratic doctrine,
making the Papal at once guarantee and condition
the royal power. De Bonald wove the political into
‘the religious revelation, ascribing sole sovereignty to
God, but building upon it the Pope’s, and upon his
the king’s. Chateaubriand described Christian Rome
as being for the modern what Pagan Rome had
been for the ancient world—the universal bond of
nations, instructing in duty, defending from oppres-
sion. Lamennais argued that without authority there
could be no religion, that it was the foundation of all
society and morality, and that it alone enfranchized
man by making him obedient, so harmonizing all
intelligences and wills. And thus the Roman
church, as the supreme authority, was conceived
as the principle of order, the centre of political as
well as religious stability ; the only divine rights
were those she sanctioned; in her strength kings
reigned, and through obedience to her man was
happy and God honoured. '

2. The Counter-Revolution thus gave Catholicism
a splendid opportunity for a new Apologetic; sum-
moned it to occupy a more important and command-
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ing position than it had held since the Renaissance.
The Apologetic may be described as the principle of
authority done into a philosophy which explained
the past and promised to save the present. It may
be said to have consisted of two parts, a theoretical
and an historical—the first being a vindication of
authority as the only sure basis of religion, and, con-
sequently, the only solid ground and guarantee of
order ; the second being a justification of the Roman
church as it had lived and acted in history.

i. The theoretical apologetic was on the positive
side a philosophy of religion, society, and history ; on
the negative, an absolute contradiction of the modern
philosophies, the governing principles or ideas of the
modern mind. The Apologists saw that the Revolu-
tion had not been an accident, but a logical issue
from the premisses of the sixteenth century; ze., it
was an attempt to realize a political ideal correlative
and correspondent to the ideal of religious freedom.
The anarchy, the bloodshed, the social misery and
ruin, were held to be the direct result of the movement
which Luther had instituted ; to this, along many lines,
it had been inevitably tending; in this, its true
character stood revealed. What appeared before the
Revolution as innocent abstractions, or speculations
that flattered human pride in the degree that they
exercised human reason, appeared after it as disinte
grative forces capable of doing the most disastrous
work. It was not a question of Catholicism against
Protestantism, but of Catholicism against the modern
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movement as a whole. Humanity must be turned
back in its course three centuries that society might be
. saved. The literary revolt of the fifteenth century,
the religious revolt of the sixteenth, the philosophical
systems of the seventeenth, the political revolution
of the eighteenth, were all parts of a whole, successive
steps in the dread argument that had been fulfilling
itself in history. To deal with this in the most
radical way, modern philosophy, as supplying the
principles and premisses, was fiercely attacked. It
was not necessary that it should be understood or be
treated with justice and truth; it was only necessary
that it should be overturned and deprived of all its
spoils. De Maistre, with what in him may have been
a holy fury, but what in more worldly men would
have been delirious unveracity, assailed both the
philosophers and their philosophies, discrediting the
systems through their authors. Bacon was a pre-
sumptuous and profane scientific charlatan, whose
bad philosophy was the fit expression of his bad
morality. “Contempt of Locke was the beginning
of knowledge.”! Hume “was perhaps the most
dangerous and the guiltiest of all those baleful
writers who will for ever accuse the last century
before posterity.”® Voltaire “was a man Paris
crowned, but Sodom would have banished.”® Even
Herder was described as “the genteel (konnéte)
comedian who preached the gospel in the pulpit

1 Soiyées, vol. i., p. 442. 2 Jbid., p. 403. 3 Jbid., p. 243.
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and pantheism in his writings.”! Lamennais argued
that the philosophies and the heresies had one prin-
ciple, “la souveraineté de la raison humaine,” the
end whereof was universal disbelief.® Admit it, and
from the end there was no escape; the inevitable
way was from heresy to deism, from deism to
atheism, from atheism to universal scepticism,
Hence, by an exhaustive process, the necessary
conclusion was reached: we must have authority if
we are to have faith; the true religion is that which
rests on the greatest visible authority, which from
sheer lack of actual or possible claimants can be no
other than Rome, The variations of philosophers as
of Protestants proved their want of truth; the con-
sistencies and harmonies of Catholics proved their
possession of it. Authority being the creative and
fundamental principle in religion, to despise or deny
it was sin—order was Heaven’s first law; contempt
of authority was man’s first disobedience. The
systems that denied it were not simply false, they
were evil; at once causes and fruits of sin, Of sin
and its inexorable penalties, the new Apologetic had
much to say ; sin explained the revolt, the Revolution
illustrated the penalty. To end the revolt the church
must triumph; and its victory would be the creation,
not of religion only, but of order, of a stable, con-
tented, happy society. But, as Lamennais was des-
tined later fatefully to discover, if authority was to

1 Soirées,vol.i.,p. 258. * Essai sur I’Indifference,vol. iv., pp. 242-3.
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rule at all, it must rule everywhere, in both Church
and State; if freedom reigned in either, it would
reign in both. So de Maistre saw and victoriously
argued : both authorities are of God, but the spiritual
is the higher; the king’s does not qualify the Pope’s,
but the Pope’s limits the king’s, Power may be
limited from above, but not from below ; the subjects
may not judge the sovereign, or impose conditions on
him, but he may be judged by the Pope, and the
judge of the Pope is God. Absolute authority thus,
as political, personified in the king, confronted revolu-
tion; and as spiritual, personified in the Pope, con-
fronted the Protestant reason; and by its strength
religion was to be saved, society re-constituted, order
created, and humanity made obedient to God.

ii. But it was not enough to be critical and theo-
retical ; it was no less necessary to show the fine
correspondence of the theory with history, the
speculation with fact. And so the discussion be-
came historical ; the church was exhibited as the
maker of civilization, the mother of the arts and
sciences, the creator of the humanities, the enemy
of vice, the nurse of virtue, the home of all the
graces. When the Roman empire fell the church
mitigated the miseries, lessened the evils, conserved
the good that but for her would have perished in
the ruins, When the young peoples came pouring
into the older states, she received them into her
bosom, tamed them, organized their energies, built
them into a new order and new civilization. She
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protected its tender years; hers was the arm which
turned back the Moor, the Saracen, and the Turk.
In her the conquered peoples had their true and
strongest friend ; the conquerors, a common sovereign
who ruled their fierce wills into obedience and hu-
manity, The church united the divided nations,
created out of a multitude of turbulent tribes a
brotherhood of peoples, made the hostile kingdoms
become a single Christendom. Modern Europe
without the church were inconceivable; whatever
most distinguishes her, whatever she most admires,
she owes to the church. The church has put her
stamp on the literature of every modern people;
the drama rose out of her miracle plays; it was
her faith that bade the first and greatest of modern
epics live, and that will not let it die. Art was
her peculiar creation; she inspired the genius of
the builder, and he built the large faith he lived
by into cathedral and monastery; her vivid and
fruitful imagination formed the painter, and the
wondrous beauty of his work but witnesses to the
sublimity of her spirit and the truth of her beliefs.
Her mysteries, the sacraments, and miracles that
offend the prosaic rationalism of a godless age, dis-
close their true significance, their power at once
to awe, to humble, and to uplift, when seen reflected
in the mirror of medieval art. Science, too, the
church had made; her sons loved, and cultivated,
and enlarged it when the world was dark, and kings
and nobles lived but for war and plunder. All
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beneficent and ameliorative agencies were of her
making: hospitals, charities, schools, colleges, the
laws that shielded the serf from the savagery of his
master. For all this, and kindred work, her very
constitution qualified her. The clergy had no land,
no home, mo worldly affections, no secular care,
were separated to her service, consecrated wholly
to her ends, which were those of man’s highest good.
Her very organization showed her to be the bearer
and organ of divine truth, throughout adapted to
secure its recognition and realization among men.
For above all stood the supreme Pontiff, the spiritual
Sovereign, source of unity, law, order, directing the
energies, formulating the judgments, determining the
faith of the church; so much the Vicar of God as
to be His audible voice; gifted with speech that
he might control kings and command peoples, main-
tain religion, and compel obedience. What the
church had been the church would continue to be;
she had saved Europe when Rome perished, and
would save it again even though it were out of
the very jaws of the destroyer.

3. In this outline the hierocratic Apologetic is
briefly but not unfairly or inaccurately represented.
The historical part was at once confirmatory and
illustrative of the theoretical. And so far as it was
true to history it did a needed service. It did not
indeed speak the whole truth, nay, it left much of
the truth unspoken. Its past was largely a creation
of the imagination ; or a reality so highly idealized
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as to have become the likeness of a vision. One
thing indeed must not be forgotten, viz.,, that the
objective and historical mode of viewing and re-
presenting the church and its work in the Middle
Ages rose outside Catholicism; was due to liberal
and scientific thought, not to ecclesiastical and
polemical. To it, looking only from the historical
point of view, it seemed hardly possible to exaggerate
the obligations of Europe to Catholicism. The
Catholic church in the Middle Ages had nobly
served humanity ; moderated for the old world the
miseries of dissolution, moderated for the new the
perhaps still greater miseries of organization and
evolution. But suppose we grant, not the vigorously
historical and scientific view of the medizval church,
but the highly imaginative and richly coloured
picture of those Catholic romances, what then? Why,
this justice to medizval must not make us unjust
to modern history. The question is, not what the
Catholic church had done in the early or middle
centuries, but what it has done in the modern world.
An organization that had served and saved a society
penetrated with pagan ideas, may be little qualified
to serve a society possessed and moved by Christian
ideals. Laws good for childhood may be bad for
manhood ; what makes a man of a child is excellent,
but what makes a child of a man is evil. The
Apologists were as weak in the modern as they
were strong in the medieval question. In the one
case, they were eloquent and philosophic about the
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church and its work; in the other, they were re-
proachful and severe concerning the pride and
wickedness of man, though he was no prouder or
more wicked than the men who had been in either
pagan or medizval times. They did not see that
there was an absolute change in the conditions ; in
the earlier period it was the secular empire that
had broken down, but in the later the breakdown was
in the spiritual. In the days of the decadence of
imperial Rome and in those of the barbarian invasions
and the formation of the European States, the church
had indeed been an ameliorative agency and an archi-
tectonic power ; but in the days of the Reformation
and the Revolution it was the church that had
fallen into feebleness and become a disintegrative
force. The Europe she claimed to be alone able
to reorganize and restore, was the very Europe
that her own hands had disorganized. Chaos had
come into the world because she had not been
able to govern it. She was in the place of the
Roman Empire, while the modern spirit was claim-
ing to occupy the place that had once been hers.
The Pope was the new Julian; de Maistre the
new Libanius, As a simple matter of fact, the
very revolt of the intellect was the gravest possible
reflection on the capacity of the church. The in-
tellect had been in subjection for centuries ; to allow
it to escape implied infirmity in the ruler, deficiency
in wisdom, inefficiency of energy and will. The
claim of infallibility is a tremendous claim, not be-



108 CATHOLICISM

cause of _what it requires from man, but because
of what it demands in and from the church. In-
fallibility in truth is significant when conjoined with
infallibility in wisdom ; but the one without the other
is significant only of the incapacity which springs from
uncorrelated faculties. And when infallibility in mat-
ters of opinion is conjoined with the most pitiful
fallibility in conduct, the situation becomes worse
than absurd. To be under an authority so ill-
balanced and so badly guided where guidance is most
necessary, is like being under a creator, almighty
but not all-wise ; to possess it is, as it were, to have
the mechanical gift, the skill to make instruments;
but not the political, the power to handle and govern
men. For if the revolt of the sixteenth century
were a sin, the men who achieved it were not the
only sinners—still guiltier was the church that made
it possible, artd allowed it to become actual. During
centuries she had been supreme; hers had been
the hands that made the men, hers the mind that
made Europe; and if the issue of all her doings
and endeavours were the revolt, could she be guilt-
less, or as wise as she must be to make her in-
fallibility of any avail, or make it anything more than
an ability to do great things if she only knew how?

But more: why had the Revolution happened?
and why amid so much hideous terror and blood ?
Modern philosophy was not altogether or alone to
blame ; neither was suppressed and expatriated
Protestantism. The men were sons of France,
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France was the eldest son of the church, and the
son ruled as the church had taught him, with results
dreadful to both. The responsibility for the horrors
of the Revolution does not lie with its principles,
but with its causes; and who will now say that to
these causes the church did not powerfully con-
tribute? But if she were a contributary cause, what
becomes of her claim to the sole ability to organize
and order the modern, because she had ordered
and organized the medizval world? To be a cause
of the evil can hardly be regarded as guarantee-
ing the possession of the power to cure it. The
philosophy of history is guided in its judgments by
rigorous and impartia) principles. It cannot, merely
in the interest of dogma or sect, accord or deny
honour to a church; but the honour it accords at
one period may be changed into deepest blame at
another. The very reasons that lead it to praise
the work and services of early and medizval
Catholicism, compel it to hold the later Catholicism
mainly responsible for evils the Revolution was
needed to cure. .

If the historical doctrine was no good philosophy
of history, still less was the theoretical a good
philosophy of religion. To base religion on author-
ity is the most fatal of all scepticisms. The argu-
ments that prove it, prove man possessed of an
inherent and ineradicable atheism of nature. But
what is to be said on this point can better be said
later on. Enough to remark here, the new Apolo-
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getic was an apologetic for Catholicism, not for
Christianity. Its interest was the church, not the
religion, at least the religion only so far as identical
or co-extensive with the church. This gave to it
its two most distinctive characteristics — it was
political or sociological and historical. It was a
theory of society and the State illustrated by specific
periods and events in history. It was a speculation
as to the best methods for the creation and main-
tenance of order. De Maistre, as has been well
said, was a publicist, and looked at the whole matter
from the publicist’s point of view. He was a sort
of ecclesiasticized Hobbes, with the strength, courage,
keenness, directness, and, we . may add, coarseness
of the original; only with the Pope substituted for
the king. But even so, the hierocratic system had
its place, and did a not unneeded or ignoble work.
It did for the Papacy what Hobbes had done for the
Monarchy, formulated a theory of government where
order was created by absolute authority being given
to the one, and absolute subjection to the many.
Both marked the reaction that succeeded revolu-
tion, though in the one case the revolution was
religious, an attempted reign of the saints; in the
other secular, an attempted reign of reason. It was
no less characteristic that the theory opposed to
the religious revolution based authority on might,
but the theory opposed to the secular based might on
authority. Hobbes’ king created the church, but de
Maistre’s church created the king. Yet each is
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explained by its occasion. The Restoration would
have been incomplete without the Leviathan; the
Catholic revival and the Counter-revolution would
have lacked theoretical justification without Ultra-
montanism.

§I1. The Englisk Counterpart of the Continental

’ Revival

1. We must now pass from the Continental to
the English Catholic movement. The conditions
in the two cases were altogether different. In
France the Revolution had been swift, imperious,
destructive ; but in England the genius of the people,
their prosaic sagacity and insular pride, sobered
and disciplined by the long struggle towards com-
pleter freedom, first held it at bay, then graduated
its approach, and, at last, peacefully and legally
accomplished it. Hence the Catholic revival could
not appear here as the counter-revolution, as the
source and ground of order to a disordered State;
for order reigned, and our very revolutions had
increased rather than disturbed it. Indeed, our com-
bined freedom and order had so perplexed and
bewildered the hierocratic theorists, that de Bonald
calmly dismissed from consideration the English
people, because they were, “mainly on account of
their defects, by far the most backward of civilized
peoples,” and de Maistre described our constitution
as “an insular peculiarity utterly unworthy of imita-
tion.,” But even here the forces of change were active,
and their movement was the more resistless that it
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was so regulated and, as it were, so constitutional.
These forces were not simply in the air but im-
manent in the English nature, embedded in the
customs and habits, laws and institutions, mind and
method of the people. They were forces universal
and supreme; governing the men who governed.
While they appeared political, they were really
religious ; they threatened the Church even more
than the State; they questioned the accepted prin-
ciples, doctrines, facts, and authorities in religion,
much more severely than the ancient and established
customs and methods in politics. In their collective
and corporate character these forces constituted
what was termed “ Liberalism,” which was the milder
but more fatal English equivalent for the fiercer but
less insidious Gallican “ Revolution.” If, then, they
were held to be forces mischievous in character,
evil in tendency, and ruinous in result, to resist
them was a most manifest and absolute duty. But
how? The Sovereign could not, for the Sovereign
was simply the greatest subject in the realm, the
creation of its laws; nor could the Parliament, for
it was but the nation in Council; nor could the
church, for the church was the people’s, rather than
the people the church’s. There was nothing then
to hinder the people, were they so minded, from
going so far wrong as even to abolish the law and
worship of God. It was necessary, therefore, to dis-
cover an authority able to bridle and govern the
forces of change. God was the supreme authority ;
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the church in which He lived and through which
He worked was His visible presence; in it, there-
fore, the Divine authority must dwell. Of this
the English people had hitherto been negligent or
unconscious ; only here and there a Catholic divine
had understood and believed; but once make it
thoroughly evident, and men, no longer ignorantly
free to believe and worship as they pleased, will
feel bound to hold the faith and obey the law of God.

This was, in brief, the genesis of the Anglican
movement, While formally and incidentally affected
by many collateral influences—the romances of
Scott, which supplied it with an idealized past, and
inspired the passion still further to idealize it; the
speculation of Coleridge, which touched it with
mysticism, and imparted, in some degree, the gift
of spiritual insight ; the poetry of Wordsworth, which
revealed the symbolical and sacramental significance
of common things—yet it was essentially an en-
deavour, in a period when political change threatened
to affect religious institutions, to find a stable re-
ligious ground on which to build the faith, an ab-
solute authority by which to govern the life, first of
the individual, next of the nation. It assumed that
the truth of God ‘did not live in the common reason,
or His authority reign in the collective conscience ;
and that, without a special organ or vehicle for their
transmission and embodiment, they could not con-
tinue to live and reign at all. It thought that if

the State touched even the abuses of the church,
8
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it would act profanely ; and it desired therefore to
make the church inviolable by the State, What
was needed to set a limit to the forces of encroach-
ment and aggression was an authority—valid, visible,
supreme. To be supreme, it must be religious; to
be visible, it must be a realized polity or constituted
society ; to be valid, it must have independent legis-
lative and efficient executive powers. With these
attributes the Anglican church was invested, but
they were too immense for her ; she bent and failed
beneath the burden. Her weakness but set off the
strength of Catholicism. What the one church
could not bear, was the very vital principle of the
other; she had for centuries been testifying her
possession of it to the perverse and incredulous
English people. The ancient cause of offence:be-
came the new feature of commendation; and those
who felt that they could not believe and be Christian
without authority, found in her bosom the authority
they needed.

2. The English Catholic movement, then, was
distinguished from the Continental by its being more
personal and religious in character, aiming at reform
and resistarice rather than counter-revolution. The
publicist view did not exist here; the conditions did
not call for it. But what national events occasioned
in France, personal experiences accomplished in
England, though they were experiences of disquiet
in the face of forces which Europe had learned to
dread. Still the arena of action and change was
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mainly subjective, in minds that had feared the un-
settling influence of the critical and progressive ten-
dencies then active, and were alarmed for religion
in the degree that they loved it. The revolution
that was dreaded was internal, in the region of
thought and belief.  Superficial readers of the
Apologia have wondered at the determinative
influence attributed to such incidents as the Jeru-
salem Bishopric; but, in truth, nothing could be
more just than the place assigned to it, or more
impressive and significant. It was not only a fact
fatal-to a theory; but Newman’s mind had become
hyper-sensitive, it had lost the sense of proportion ;
little things troubled even more than large; and his
doctrine of the church had become so nearly equiva- .
lent to the truth of religion, that what touched the
one seemed to threaten the other with ruin and
disaster. It had become a matter of personal neces-
sity that he should find an immutable and infallible
church, in order that he might have a stable and
true religion. This need was altogether distinctive
of him and the men he moved, and belongs rather
to their natural history than to the nation’s. It did
not rise out of the native conservatism of the English
people, seeking to find the religious principle or con-
stitutional doctrine that could best resist the tides
of revolutionary thought and action; but it rose in
the spirits and out of the experiences of men who
believed that religion could not be saved, either for
themselves or the people, unless in the strength of
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a greater and more efficient authority than any their
church knew or could allow. Hence the English
Catholic movement proceeded from and expressed
the religious necessities of persons, not the needs of
the State or the aspirations of the people. And
what it was, it is—a thoroughly individual movement,
with less national promise now than it had at first ;
and, what we may term its fundamental principle—
an organized authority as the basis of Religion, and
this authority as embodied in the infallible church
of Rome—was formulated to satisfy these individual
needs. What we have now to consider is the validity
and constructive value of this principle, as repre-
sented and interpreted by modern English, as dis-
tinguished from Continental, Catholicism.
§ 111 Philosophical Scepticism as the Apology for
Ecclesiastical Authority
1. Cardinal Newman! is here, beyond question, the

! If the subject had been Apologetics by English Catholics,
instead of, as it really is, English Catholicism as an Apologetic,
there are many men I should have liked gratefully to review,
such as Cardinal Wiseman, Dr. Ward, Father Dalgairns, a
thinker of exquisite subtlety and refinement, Mr. St. George
Mivart, Father Harper, and others hardly less worthy of
regard. The extensive work of the last, The Melaphysics of
the School (Macmillan & Co., 3 vols., 1879-84), deserves a
more careful criticism than it has yet received. Its worth for
the historical student is considerable: but its polemical, critical,
and constructive parts, though most painstaking and laborious,
are of another order and quality than the expository. Thomas
Aquinas is indeed more real and intelligible in his own Latin
than in any English exposition. He is in the one case a living
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representative man, and so it is through him that we
must construe and criticise the principle. Its ac-
ceptance was a necessity to his own faith; he has
done more than any living man to make it a neces-
sity to the faith of others. He is here regarded
under only one aspect, as the disciple and defender
of Roman Catholic authority, that he may be the
better and more victorious a Christian Apologist.
We have the right so to regard him. Disciples have
represented him as the foremost apologist of the
day ; his Apologia was the recognition of his own
significance, the history was the justification of “his
religious opinions.” There is no man living whose
works are so thoroughly autobiographical; they are
but various illustrations of his own principle—in

teacher, handling relevant problems, holding his own place in
history, determining much both of the form and matter of later
thought ; but in the other case he is only an adapted teacher,
not very capable of the sort of adaptation he has received,
rather lustily resisting it, justly refusing to be forced to shed
light on problems that had not emerged in his own day.
Descartes, Hume, and Kant are not to be so answered and
superseded ; their questions underlie the “ Metaphysics of the
School,” determining alike their possibility and worth, and
Father Harper's criticisms are incidental and verbal rather than
material and real. He must go to work in a more radical
fashion, both in the criticism of modern philosophy and the
adaptation of the schoolman, before he can effect either the dis-
placement of the one or the substitution of the other. Yet we
gladly acknowledge that the increased attention, so largely due
to the present Pope, which has now for many years been paid in
Catholic schools to Thomas Aquinas is a most hopeful sign for
Catholicism,
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religious inquiry egotism may be true modesty.!
There is as much autobiography in, to mention no
others, the Sermons, the Discourses to Mived Con-
gregations, the Development of Christian Doctrine,
Present Position of Catholics in England, the Letters
to Dr. Pusey and to the Duke of Norfolk, and the
Grammayr of Assent, as in the Apologia. Indeed, the
Apologia loses half its significance when read alone ;
it needs to be studied in the light of the works, tracts,
essays, lectures, histories and treatises, chronologi-
cally arranged. Conscious revelation of self, even
when most careful and scrupulous, hides even more
than it reveals ; it is the unconscious and undesigned
that testify more truly of a man. Newman was
always supremely conscious of two beings—God and
himself—and his works are a history of his successive
attempts to determine and adjust the relations be-
tween these two. This is significant; in the heart
of this chief of English Catholics there is an in-
tense individualism—indeed, it was the strength of
his individualism that made a Catholic of him. The
Apologia is the history of an individual mind ; the
Grammar of Assent is its dialectic—i.e, the transla-
tion of the causes and course of the changes which
the history records, into logical forms and reasoned
processes. But this exactly defines the worth and
describes the range of Newman’'s apologetic work
—it is distinctively individual—first explicative of

t Grammar of Assent, p. 384 (fifth ed.). Cf Mr. Lilly’s
Ancient Religion and Modern Thought p. 48.
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himself, and then cogent for men who start with his
ecclesiastical assumptions and are troubled with his
spiritual experiences and perplexities ; not for those
outside the churches, seeking for a reasoned and a
reasonable belief.

In order to a radical and just discussion, it will be
necessary to discover, if possible, Newman’s ultimate
ideas or the regulative principles of his thought ; for
they determine not only his ratiocination, but his
mode of viewing things, and the kind and quality of
the arguments that weigh with him. He is by nature
a poet, by necessity rather than choice a meta-
physician and historian. Truth finds him through
the imagination, is real only as it comes to him in
image and breathing form, a being instinct with life.
And so he hates the abstract and loves the concrete ;
a truth grows real to him only when it is so em-
bodied as to speak to the imagination and fill it. He
is ill at ease when the discussion carries him into the
region of abstract principles ; he is happy only when
he can handle what his intellect conceives to be the
actual. For the same reason he is averse to historical
criticism. No man had ever less of the analytical
and judicial spirit, that must search and sift and
separate till the original and unadorned fact be
found. He can well understand the love that
idealizes the past; he cannot so well understand the
love that is so bent on the truth as to be able to
analyze and sacrifice the dearest traditions and be-
liefs to reach it. 'He loves the past which fills and
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satisfies the imagination, not the one dissected and
disclosed by the critical reason. Now, these charac-
teristics make it a difficult, almost a cruel, thing to
attempt to reach the ultimate principles that govern
his thought. His is a mind to be handled as he
loves to handle things, imaginatively and in the
concrete, not coldly analyzed ; but unless his govern-
ing ideas are reached, neither his mind nor his
method can be understood.

2. The true starting-point for the critical analysis
and appraisement of Newman’s apologetic work is
the famous passage—

“I came to the conclusion that there was no medium, in
true philosophy, between Atheism and Catholicity, and that a
perfectly consistent mind, under those circumstances in which
it finds itself here below, must embrace either the one or the
other. And I hold this still: I am a Catholic by virtue of
my believing in a God ; and if I am asked why I believe in
a God, I answer that it is because I believe in myself, for I
feel it impossible to believe in my own existence (and of that
fact I am quite sure) without believing also in the existence of
Him, who lives as a Personal, All-seeing, All-judging Being in
my conscience.” !

The points here noteworthy are—(1) Atheism and
Catholicism are to his own mind the only logical
alternatives ; (2) he is a Catholic because a Theist ;
and (3) a Theist, because he believes in his own
existence, and hears God speak in his conscience.
Now, in a case like this, it is a matter of moment to
see how the principle and the ultimate deduction are

' Apologia, p. 198 (ed. 1883).
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related—the process by which he passes from con-
science to God, and from God to Catholicism. It
may be true that “he has not confined the defence
of his own creed to the proposition that it is the
only possible alternative to Atheism”;! but it is
certainly true that he believes it to be the only real
alternative, and his belief looks ever and again
through the joints and fissures of his cumulative
argument, especially as pursued and presented in
his great dialectic work. The position, a Catholic
because a Theist, really means, when translated out
of its purely individualistic form, a Catholic in order
that he may continue a Theist; for, as Dr. Newman
conceives the matter, Catholicism, though it did not
create Theism, is yet necessary to its continuance
as a belief. “Outside the Catholic Church, things
are tending to Atheism in one shape or another.”*
The Catholic church is the one “face to face an-
tagonist,” able “to withstand and baffle the fierce
energy of passion and the all-corroding, all-dissolving
scepticism of the intellect in religious inquiries.”
As Dr. Newman conceives the matter, Catholicism
is for the race as for the individual, the only alter-
native to Atheism, the necessities that govern the
individual governing also the collective experience.
Without Catholicism, faith in God could not continue
to live. There is, therefore, in spite .of the con-

! Mr. Lilly’s letter, Grammar of Assent, p. 500.
* Apologia, p. 244. 8 Jbid., p. 243.
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science, so much latent Atheism in the nature, and,
especially, the reason of man, that without an or-
ganization, miraculously created and governed, God
would be driven out of human belief and reverence.
A theory of this sort may in a high degree honour
the church, but in the same degree it dishonours
God. If “the Church’s infallibility ” be “a provision
adapted by the mercy of the Creator to preserve
Religion in the world,” ! then the provision has been
not only, as the history of European thought testifies,
singularly dll-adapted to its end; but it implies a
strange defect in the original constitution of the world,
and a still stranger limitation, alike in the intensive
and extensive sense, of the divine relation to it.
The relation between Theism and Catholicism
being so conceived, the one must be made to in-
volve the other; the Theism becomes the implicit
Catholicism, the Catholicism the explicit Theism.
The question here is, not why the Theism needs the
Catholicism, but how Catholicism is involved in and
evolved from the Theism? The questions are re-
lated: for if the how can be found, the why will at
once become apparent. Yet it is necessary to hold
them distinct, for only so can we get at those ulti-
mate principles or ideas we are here in search of. It
seems, at first, curious that the Theism, which does
not need Catholicism for its creation, should need it
for its continuance. One would have thought that
what existed before it, and independently of it, could

Y Apologia, p. 245.
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exist without it ; but this is the very thing the posi-
tion will not allow. Theism must grow into Catho-
licism or die, become Pantheism, or Atheism, or
something equally bad and unlike the original. If
we ask, why ? the answer is more or less rhetorical,
a survey of modern schools and tendencies of
thought; and a comparison of their conflict and
varieties of opinion, with the certainty, harmony, and
tenacity of Catholic belief. " But if we ask, how the
one involves and leads up to the other? we shall
find that it was really and only due to the concatena-
tion of ideas in Newman’s own mind. What made
him, because a Theist, become a Catholic? There was
nothing generic, or common, or logical in the process,
to give it validity apart from the assumptions and
peculiar history of the man himself.

But, to pursue the analysis, it is evident that the
answer to the question, What made him because a
Theist become a Catholic? depends on the answer
to a still prior question, Why is he a Theist? What
is the basis and reason of his Theism? He tells us
that he came to rest in the thought of two, and two
only, absolute and luminously self-evident beings, him-
self and God.! But why was the being of God as
certain and luminous to him as his own? Through
conscience, which he holds to be the theistic and
religious faculty or organ in man? “ Were it not
for the voice, speaking so clearly in my conscience

! Apologia, p. 4.
3 Grammar of Assent pp. 105-110, 389 (fifth ed.).
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and my heart, I should be an Atheist, or a Pantheist,
or a Polytheist when I look into the world.”! “As
we have our initial knowledge of the universe through
sense, so do we in the first instance begin to learn
about its Lord and God from conscience.”* In each
case the knowledge is instinctive; “the office which
the senses directly fulfil as regards creation,” is in-
directly fulfilled by the sense of moral obligation as
regards the Creator.® It is therefore conscience not
as “moral sense,” but as “sense of duty,” as “magis-
terial dictate,” which “impresses the imagination
with the picture of a supreme Governor, a judge,
holy, just, powerful, all-seeing, retributive.”* As a
consequence “conscience teaches us, not only that
God is, but what He is”; “we learn from its infor-
mations to conceive of the Almighty, primarily, not
as a God of wisdom, of knowledge, of power, of
benevolence, but as a God of justice and judgment.”
“The special attribute under which it brings Him
before us, to which it subordinates all other attri-
butes, is that of justice—retributive justice.”® The
“creative principle” and the contents of religion
necessarily correspond ; the correlative of the “ magis-
terial dictate” within, is the dictating magistrate
without. :
Conscience, then, is the theistic and religious

v Apologia, p. 241. * Grammar of Assent, p. 63.
3 Jbid,, p. 104. 4 Ibid., pp. 105-110.
8 16éd., pp. 390-391.
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faculty ; but what of the intellect, the reason? While
“the unaided reason, when correctly exercised, leads
to a belief in God, in the immortality of the soul,
and in a future retribution,” “the faculty of reason,”
considered “actually and historically,” tends *to-
wards a simple unbelief in matters of religion,”
The intellect is “aggressive, capricious, untrust-
worthy ”; its “immense energy” must be smitten
hard and thrown back by an infallible authority, if
Religion is to be saved. Its action in religious
matters is corrosive, dissolving, sceptical! Hence
while the conscience creates religion, the reason
tends to create unbelief; the one is on the one side
of God, the other against Him. Of course he speaks
of “reason as it acts in fact and concretely in fallen
man ” ; but the conscience he speaks of is also the
active and actual “in fallen man.” If sin puts either,
it must put both, out of court; what does not dis-
qualify the one as a witness, ought not to be used
to stop the mouth of the other.

3. But why is so different a measure meted out
to the two faculties? The reason must be sought in
Dr. Newman’s underlying philosophy. That philo-
sophy may be described as one empirical and scep-
tical, qualified by a peculiar religious experience.
He has a deep distrust of the intellect; he dare not
trust his own, for he does not know where it might

v Apologia, pp. 243-246. Cf. Discourses to Mixed Congre-
galions, p. 283.
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lead him, and he will not trust any other man’s.
The mind “must be broken in to the belief of a
power above it” ; to recognize the Creator is to have
its “stiff neck” bent! The real problem of the
Grammar of Assent is, How, without the consent
and warrant of the reason, to justify the being of
religion, and faith in that infallible church which
alone realizes it.? The whole book is pervaded by
the intensest philosophical scepticism ; this supplies
its motif, determines its problem, necessitates its dis-
tinctions, rules over the succession and gradation of
its arguments. His doctrine of assents, his distinc-
tion into notional and real—which itself involves a
philosophy of the most empirical individualism—his
criticism of Locke, his theories of inference, certitude,
and the illative sense, all mean the same thing’

Y Discourses to Mixed Congregations, pp. 275, 276.

? Mr. Froude, in a for him rather innocent way, describes
the Grammar as “ an attempt to prove that there is no reason-
able standing-ground between Atheism and submission to the
Holy See.”—Short Studies, second series, p. 83. If he had
said—*“a book intended to show how a sceptic in philosophy
could, in the matter of Religion, find no standing-ground,” etc.,
etc., he would have been nearer the truth.

* The philosophical scepticism is, of course, implicit, not ex-
plicit. From the latter he has tried carefully to guard him-
self ; cf. Gram., 64. In this connection the paragraphs, pp. 6o,
61, which the late Dr. Ward thought a veiled attack on himself,
ought to be studied : cf. Philosophscal Theism, vol.i., pp. 30, 3I.
The two men were alike in their religious profession, but not in
their philosophical principles. The sort of analysis in which
Dr. Ward delighted, was not agreeable to Dr. Newman ; it
savoured too much of the abstract and a priors to please so
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His aim is to withdraw religion and the proofs con-
cerning it from the region of reason and reasoning
into the realm of conscience and imagination, where
the reasons that reign may satisfy personal experi-
ence without having objective validity, or being able
to bear the criticism that tests it. And so he feels
“it is a great question whether Atheism is not as
philosophically consistent with the phenomena of the
physical world, taken by themselves, as the doctrine
of a creative and sovereign Power.” This is the
expression of real and deep philosophic doubt, which
is not in any way mitigated by the plea that he
does not “deny the validity of the argument from
design in its place”! Neither did John Stuart
Mill,

We are now in a position to see why to Dr. New-
man Theism involves Catholicism. It does so for two
reasons, springing respectively out of his doctrines
of the conscience and of reason. He interprets con-
science as the consciousness of a “magisterial dic-
tate,” the echo within the breast of an authoritative
voice speaking without it; and to him the legitimate
deduction is the organization of the authority in an
infallible church, and the articulation of the voice
through its infallible head. But the other is the

great a lover of the concrete and experimental. And Dr.
Ward’s trust in his faculties and their avouchments, came
nearer a belief in the sufficiency of reason than Dr. Newman
liked to go.

Y Universily Sermons, p. 194. Cf. Mr. Lilly, p. 99.
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more imperative reason : the intellect is not to be
trusted ; left to themselves the conscience may suc-
ceed at first, but the intellect prevails at last. There
is no possible escape. “Unlearn Catholicism,” and
the “infallible succession ” is, “ Protestant, Unitarian,
Deist, Pantheist, Sceptic.”! The “formal proofs”
for the being of God may amount to “an irrefragable
demonstration against the Freethinker and the Scep-
tic”; but they are able so “to invalidate that proof ”
as to “afford a plausible, though not a real, excuse
for doubting about it.” And without Catholicism
the doubt is invincible, “When a man does not
believe in the church, there is nothing in reason to
keep him from doubting the being of a God.”
“There is nothing between it (the church) and
Scepticism, when men exert their reason freely.”*
4. Atheism and Catholicism are then to Dr. New-
man the only possible logical alternatives, because, if
we are not driven by the inner and ethical authority,
t.e. conscience, to rest in an infallible outer authority,
7.e. the Roman church, we must follow whither the
intellect leads, and make the facilis descensus Averni.

1 Discourses to Mixed Congregations, p. 283. Cardinal New-
man here but repeats Lamennais. It is interesting to com-
pare the agreements of the Essas sur I'Indifference with the
Grammar and the Apologia. They differ in some important
respects, but in one fundamental point they agree—their philo-
sophical basis for the dogma of authority is the most absolute
of all scepticism—doubt of the sanity and divine contents of
human reason. They believe in its native and ineradicable

- Atheism. ? Jbid., pp. 262, 263, 283.
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But what sort of basis have we here for Theism ? and
what sort of Catholicism have we built on it? The
nature of man is divided, and its two parts set in
contradiction and antagonism to each other. The
conscience is “the aboriginal vicar of Christ, a pro-
phet in its informations, a monarch in its peremp-
toriness, a priest in its blessings and anathemas;”!
but the reason is critical, sceptical, infidel, even
atheistic. This division of nature is the death of
natural proof; it is a confession that proof is im-
possible. He may recognize “the formal proofs on
which the being of a God rests”; but his recogni-
tion must be criticized in the light of his fundamental
principle. It is to him entirely illegitimate. Con-
science he holds to be authoritative, but not reason.
He deduces Religion from conscience, but leaves
reason to be crushed and subdued by authority.
Now to build Religion on a doctrine that implies
the radical antagonism of these two, is to make
their reconciliation impossible to Religion ; the one
must be sacrificed to the other if man is ever to have
peace. The Catholicism that achieves this may be
extensive, but is not intensive ; it may be political and
local, but is not ideal and human ; it may be external-
ized authority, but is not externalized reason. It
may include all men, but it does not include the
whole man. But more : the reason within man im-

Y Letter to the Duke of Norfolk.—Anglican Difficulties, vol,
ii. p. 248,

9
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plies the reason without him; he develops into a
rational being because he lives in a rational world.
To leave the theistic contents of the reason unexpli-
cated, is to leave the theistic reason of the world
unexplored and unrecognized ; only as they are con-
ceived in their correspondent and reciprocal relations
can we have a Theism satisfactory to the whole
nature of man and explicative of the system to
which he belongs. It is only through reason we find
an argument of universal validity; but Cardinal
Newman’s doctrine is the purest individualism. The
deliverance of his conscience avails for himself—can
avail for no other; it has interest as a fact of personal
testimony, but has no value as a ground of general
belief. It is significant, too, as to the temper of his
own mind; in his intellect as he knows it, in his
reason as he interprets it, he finds no Religion, no
evidence for the being of God : he dare not trust or
follow it, for its bent is sceptical; and so he has to
invoke the voice of authority to silence and to com-
mand. The need he discovered in history for an in-
fallible church, he had first found in his own breast.

§ IV. Whether either the Scepticism or the Authority
be Valid

Detailed criticism of Newman’s position, with
its various assumptions and complex confusion of
thought, is, of course, here impossible ; but it is hardly
possible to conceive a worse basis for a constructive
Theism, especially in a critical and sceptical age. It
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turns Catholicism into a new and feebler Protestant-
ism, one directed against the modern movement of
mind. The Freethinker sacrifices religion to reason
in one way, by declaring that his individual mind is
the measure of religious truth; the Catholic does it
in another way, by declaring that unless religion come
under the &gis of his church, it will assuredly perish
before the corrosive action of the intellect. Each
position is an awful degradation of religion, but the
latter is the greater ; for the intellect will not, indeed
cannot, cease to be active and critical, and what is
declared incapable of resisting its criticism is handed
over to death. There is surely a nobler Catholicism
than this, one not of Rome, but of man, based, not on
the excommunication of the reason, but on the recon-
ciliation of the whole nature, intellect, conscience,
heart, will, to God and His truth.

1. In Cardinal Newman'’s position, those elements
that belong to his Apology for Theism must be dis-
tinguished from those that belong to his Apology for
Catholicism. They are not only distinct, but incom-
patible. Theism is so rooted in his being, that he
~ must believe in God because he believes in his own
existence ; but, on the other hand, his reason is so
inimical to Theism that if he had not become a
Catholic, he must have become an Atheist. Now,
this is an important psychological fact, a valuable
testimony concerning personal experience ; but when
it is erected into a dialectic position and elaborated
into an Apology for Catholicism, as the only possible
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permanent form of the Christian Religion, the matter
is altogether changed. It is then necessary to say,
the position is at once philosophically false and
historically inaccurate. To exercise the intellect
is to serve God; Religion has been most vital
and most vigorous when the intellect was most
critically concerned with it. This is a simple histori-
cal fact. In the Apologia ! it is said: “No truth,
however sacred, can stand against it (the faculty of
reason), in the long run”: and the illustration is, the
pagan world when our Lord came. But the intellect
in the ancient world ennobled and spiritualized Reli-
gion ; the period of its greatest activity in Greece
was also the period when the religious faith became
purest and strongest. The poets made its gods more
august, moral, judicial. Plato made its ideas sub-
limer, purged its mythology, transfigured the theistic
conception, made the world articulate the perfect
reason, and time sleep in the bosom of eternity. The
Stoics, by finding a moral order in the universe and a
moral nature in man, breathed a new ethical spirit
into both their religion and their race. In the ancient
world the activity of the intellect in the field of
religious knowledge was the life of Religion; and
when it ceased to be active, Religion ceased to live.
In the days of our Lord, the places where the intel-
lect was most active were also the places where
Religion was most real.

! Page 243.
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And what was true of the ancient, is true of the
modern world. The activity of the intellect in Re-
ligion has been altogether beneficent ; its criticism has
been but the prelude to construction; what has died
under its analysis has but made room for higher
forms of thought and larger modes of life. Did space
allow, illustration were easy and abundant, especially
from the highest of all regions—the action of specu-
lation on the idea of God. To take the strongest
illustration, it is no paradox to say, the system of
Spinoza was, from the standpoint of the Christian
Religion, a greater benefit to Europe than any—I had
almost said than all the conversions to Catholicism in
the seventeenth century, whether of kings like James
I1,, or men of letters like John Dryden. For it raised
the problem of Theism to a higher platform, directly
tended to enlarge and ennoble the conception of God,
to enrich the idea of Religion, to promote the study
and criticism and appreciation of its work in history ;
placing it in a higher relation to the nature and action
of God on the one hand, and the spirit and life of
man on the other. When Newman says that, with-
out Catholicism, we must proceed “in a dreadful but
infallible succession,” from Protestantism through
Deism or Pantheism to Scepticism, or that “outside
the Catholic Church things are tending to Atheism in
one shape or other,” he writes mere rhetoric. The
statement might be reversed ; the “infallible succes-
sion” might be charged upon Catholicism with quite
as much truth and charity, or rather with more
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historical warrant and justification. Pantheism was
known in the Golden Age of Catholicism, the Middle
Ages; to it must be reckoned the systems of Scotus
Erigena, Meister Eckhardt, the Dominican, as well as
whole Schools of Mystics ; the man who revived it,
Spinoza’s forerunner, if not master, was another
Dominican, Giordano Bruno. The most pronounced
modern materialism was developed in Catholic
France; certain of its carliest masters were Catholic
dignitarics. One of the earliest martyrs to Atheism
was the pupil of Catholic Divines, the whilom priest
Vanini. The Deism of eighteenth-century England
was innocence compared with the revived paganism
of fifteenth-century Italy. The man whom Buckle
selected for special praise as having been the first to
apply the rationalist method to morals and to history,
had been a Catholic priest and preacher. Catholicism
converted Bayle, but only to make a more utter
sceptic of him; converted Gibbon, but only to see
him recoil into completer infidelity.! All this may be
poor enough, but it is after Newman’s manner. Over
against his charge, “outside Catholicism things are
tending to Atheism,” I place this as the simple record
of fact, verifiable by all who choose to pursue the
necessary inquiries—inside Catholicism things have

! I hesitated long about Gibbon ; but after carefully weighing
the statement in the “autobiography,” and one or two signifi-
cant passages in the Decline and Fall, I determined to let his
name stand. ' Yet the argument does not depend on one or two
names : it represents tendencies operative through centuries.
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tended, and still, wherever mind is active, do tend, to
the completest negation. If his argument be held
equal to the proof of the need of infallibility, mine
must be held to prove its perfect insufficiency. Men
may need it, but it is not adequate to their needs;
and an inadequate infallibility is certainly near of kin
to common fallibility. The arguments are parallel,
but the cases are not. Catholicism professes to be
able by its authority to do what history has proved it
unable to accomplish, and so is justly chargeable with
the most serious incompetency ; but Protestantism,
making no claim to authority, professing indeed to be
quite without it, may justly refuse to bear the respon-
sibility of failure. Incompetency in a system like
the Roman is the most invincible disproof of claim ;
the competence that comes of supernatural gifts and
authority is no part of Protestantism.

2. But Cardinal Newman’s position raises another
question, whether an infallible authority, such as he
attributes to the Church and Pope of Rome, and
exercised for the purposes he describes, would be a
help or a hindrance to Religion? Would it make
Religion more or less possible, more or less stable
and real? Differences on such matters are, as a rule,
apprehended in their superficial aspects rather than
in their determinative principles and causes. One of
these is the idea of Religion; it is one thing to me,
another to Cardinal Newman. The Catholic criticizes
Protestantism as if it were or professed to be a sort
of substitute for Catholicism ; but it is not this, and
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never can become it. They are not simply opposites,
but incommensurables. The one represents an organ-
ized and finely articulated hierarchical system, legis-
lative, administrative, administered, able to compre-
hend men and nations, and cover the whole life from
the cradle to the grave ; but the other denotes only
an attitude of mind or the principle that regulates it.
Catholicism claims to be a Religion ; Protestantism
cannot be truly or justly described as making any such
claim, or as secking to be allowed to make it. Itis
simply the assertion of a right to perform a duty, the
right of every man to fulfil the holiest and most
imperial of his duties, that of knowing and believing
the God who made his reason, of worshipping and
serving the God who speaks in his conscience. It is
significant as the contradiction and antithesis to a
system of collectivism, which hindered the clear sense
of personal relation and responsibility to God ; but
the creation of this sense was the work of God alone,
and its realization in Religion was due to His con-
tinued and gracious activity among men. Protestan-
tism is thus only an attempt to make religion
possible, to create the conditions that will permit and
require the Religion of Christ to become actual, It
implies the being of this Religion, but neither creates
it, nor represents it, nor embodies it ; only insists on
removing whatever hinders God and man, or man
and the Religion, coming face to face, that it may be
realized in and through his spirit. It may be con-
strued to signify the supremacy of reason, and so it
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does; but this only means the supremacy of the
truth, or, in religious speech, the sovereignty of God.
The reason, indeed, is not particular, individual,
arbitrary, but universal, law-abiding, reasonable—the
thought which cannot think without following the
laws of its own being, and cannot follow them with-
out finding the truth. The whole truth may not be
found, but what is found is reality, divine and
sovereign to the man who finds it.

In a certain sense, submission to Catholicism is the
victory of unbelief; the man who accepts authority
"because he dare not trust his intellect, lest it lead him
into Atheism, is vanquished by the Atheism he fears.
He unconsciously subscribes to the impious principle,
that the God he believes, has given him so godless a
reason that were he to follow it, it would lead him to
a faith without God. Now, there is more religion in
facing the consequences than in turning away from
them; for the man who faces the consequences
remains truer to the truth, obeys the most immediate
and inexorable law of God, that given in his own
being. I can understand the man who says: “I do
not wish to be either a Pantheist or Agnostic; but I
must be what the best thought and light within me—
beams as they are of the universal and eternal—
determine ; and if they conduct me to either Panthe-
ism or Agnosticism, then to either I will go, obedient
to the laws under which I live and think.” ButI
cannot so well understand or admire the man who
says: “If I follow my reason, it will make an Atheist
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or a Sceptic of me; therefore, I will flee for refuge
to the arms of infallible authority.” There is a har-
mony, and so a religion, in the one nature that is
absent from the other ; the one has faced the issues,
and knows them ; the other has evaded their touch,
and is haunted by possibilities he cannot but fear.
There is victory, even in defeat, to the man who has
dared the conflict ; there is defeat, even in the rest he
wins, to the man who, that he may keep a whole skin,
turns and runs from the battle.

3. But there is another and still deeper differ-
ence, the conception of the Reason. Here the ideas
are again opposite and incommensurable. Dr. New-
man’s language seems to me often almost impious, a
positive arraignment of the God who gave man his
intellect. I may say, and the saying need not be
misunderstood, reason is to me as holy as his church
is to him. It is too godlike to be inimical to God;
scepticism is not the essence but the accident of its
activity. It is critical when confronted by authority
or authoritative formula, and it ought to be critical
then ; but its history does not record the growth of
scepticism, rather narrates the expansion and eleva-
tion of belief. Reason, while realized in individuals,
is universal ; while conditioned in its working, it is
transcendental in its nature and worth ; while it acts
in and through millions of natural agents, it has a
supernatural source and end. It represents law, while
authority represents the violation of law ; the one ex-
presses an order instituted of God, but the other
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man’s most violent attempt at its suspension or super-
session. Hence reason is here conceived as essen-
tially architectonic ; its action, where most analytical,
is always with a view to a more perfect synthesis. It
cannot realize its idea, or be itself, without being con-
structive. Every attempt to do justice to it has
emphasized this as belonging to its very essence, that
without which it could not be reason. Take, for
example, Kant. He and Newman have been com-
pared or rather contrasted as, respectively, the one the
source of modern scepticism and agnosticism, and the
other the ideal teacher of religion. But the positions
ought to be reversed; Kant is the great teacher of
faith, Newman, in the region of the reason or the in-
tellect, is the master of scepticism. Kant’s reason was
architectonic, made nature, supplied the forms and the
conditions of thought by which alone she was inter-
pretable and interpreted. Reason was a latent or
implicit universe, real in its very ideality, so deter-
mining phenomena as to constitute a cosmos. But
where Kant treads firmly, Newman walks feebly,
speaks of instinct and presumption, and feels as if he
dare not trust reason with nature, lest he have to trust
her with more. Kant, indecd, does not allow that the
mere or pure reason, which is equal to the interpreta-
tion of nature, is equal to the cognition of God ; and
he builds, like Newman, his argument for the Divine
existence on conscience. But to him conscience is
still reason, all the more that it uses the “categorical
imperative,” and his argument, unlike Newman’s, is
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reasoned ; it is not the mere echo of a “ magisterial
dictate,” but is based on a universal principle, and
articulates a complete theory of moral sovereignty
and government. Kant’s moral religion was at once
natural and transcendental; Newman’s is positive
and legislative. The former was inseparable from the
ideal of humanity; but the latter is institutional,
comes ab extra. Kant’s position is the vindication of
faith through nature; Newman’s is the surrender of
nature to unbelief. For with Kant the practical is
not the contradiction of the pure reason; the one is
but the supplement of the other. They are conceived
by their author not as mutually independent, still less
as opposed, but as so constituting a unity and a syn-
thesis that what the one does for nature the other
does for eternity and God. But Newman finds such
a dualism in nature that he has to introduce a Deus
ex machina to rectify it. Conseience demands God,
but reason will not allow the faith in Him to live ; and
so an infallible church is called in to determine the
issue, confirm and support the conscience, and
“ preserve religion in the world” by so restraining
“the freedom of thought” as “to rescue it from its
own suicidal excesses.”! This may be a good
excuse for authority, but it is a bad apology for faith.
He who places the rational nature of man on the side
of Atheism, that he may the better defend a church,
saves the church at the expense of religion and God.

1 Apol. 245. s

May, 1885,



IV

CATHOLICISM AND HISTORICAL
CRITICISM

HE criticism of the intellectual or speculative
bases of any institution is criticism of the
institution ; the reasons that are thought to justify
its existence describe its character. As men conceive
God, they conceive Religion; and as Religion is
conceived, so is the Church. Cardinal Newman! has
affirmed that the ultimate question between Catholi-
cism and Protestantism is not one of history or indi-
vidual doctrine, but of first principles. He is right,
only his principle, whether the Church be or be not
a continuous miracle, is not primary enough. A
miracle by becoming continuous ceases to be miracu-
lous ; a supernatural which has descended into the
bosom of the natural becomes part of its order, and
must be handled like the other forces and phenomena
of history. Below the question as to the Church lies
this other and deeper—What is God ? and what His
relations to man and man’s to Him? or, How are we
to conceive God, and how represent His rule and
redemption of man? It is this radical issue which

! Present Position of Catholics in England, lect. vii.
141
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gives living interest to ancient controversies, lifting
them from the noisy field of ecclesiastical polemics
to the serener heights of spiritual and speculative
thought.

Now, if the idea of God be conceived as the idea
really determinative of our religious controversies, it
is evident that the discussion in the preceding essay
as to its genesis and proofs, must be incomplete until
supplemented by a discussion as to its expression or
realization in history. These are parts of a whole,
and so absolute is the need of harmony between the
parts that we may say this: To determine the idea of
God is to fix the standpoint from which history is to
be studied and interpreted, while in the interpretation
of history we arc but explicating and testing our -
conception of God. If the idea of God in theology
be mean, the idea of His action in history cannot be
noblc ; while, conversely, an adequate notion of His
method and movement in history demands a corres-
pondent notion of His character and ends. If we
conceive Him as in the same sense and degree the
Father and Sovereign of every man, willing good to
each, evil to none, equal in His love and care for all,
impartial and universal as law, while personal and
particular as mercy,—then we cannot allow either
Him or His truth to be so much the exclusive pos-
session of a given society, that its history is the
history of His mind or revelation, and of His purposes
and ways. But if we believe that He has committed
His truth, His spirit, and His redemptive agencies to



CATHOLICISM AND HISTORICAL CRITICISM 143

the keeping of a peculiar and pre-eminent church, then
we shall regard its history as the history of His special
action or providence, all who are without it being
judged by and through it, as if it were His visible and
articulate sovereignty. Now this, in the very degree
that it gives an exalted idea of the church, represents
a mean idea of God ; an historical institution is en-
nobled, but the immensest and most august of human
beliefs is narrowed and depraved. In a true sense,
therefore, we explicate our theistic idea when we
attempt to explain not the mere phenomena of
nature, but the immense and complex procession of
forces, persons, institutions, and events, which we call
the history of man. Our philosophy of history is but
our conception of God evolved and articulated.

§ L. The Ideas of God, Religion, and the Church

1. This fundamental principle determines the point
at which our discussion must be resumed—the Idea of
Religion. This idea stands, as it were, intermediate
between the ideas of God and the Church, and their
mutual relations may be thus described :—Religion is
the realization, in the regions of thought, feeling, and
action, of the“idea of God; while the Church is the
idea of Religion articulated or built into a social
organism, whose life is lived on the field of history.
What this means will be better understood by-and-
by. Meanwhile we note, the three ideas must corres-
pond in character and quality ; the Religion ever is
as the God is, and the Church as the Religion. The
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radical differences are those of the theistic idea ; it is
not the belief, but the conception, of .God that most
decisively differentiates men. That He is, most men
believe ; where they mainly differ is concerning what
He is.

In the sphere of thought their differences are ex-
pressed in the various theistic philosophies—dualistic,
monistic, transcendental, immanent ; but in Religion
they are represented by the various churches and
societies that embody distinct ideals of life and duty,
authority and obedience,r worship and conduct.
Politics express fundamental beliefs—are, indeed, but
those beliefs applied to the regulation of civil life and
the organization of society. Men who are of one
faith may not be of one Religion ; they may have one
name for the object of worship, yet differ in their
notion of the object; and to differ here is to differ
radically and throughout. There is a conception of
God that makes a great propitiatory and mediatorial
church a necessity; and there is a conception of
Him that will not allow any such institution to stand
between Him and man. The controversy between
these antithetical notions is not of yesterday, but is
as old as Religion, dating from the moment when
men began to speak of and worship God. In all the
ancient faiths the priestly Deity was one, and the
Deity of spirit and thought another; they might
agree in name, but they differed in nature and
character, In Judaism, the God of the priesthood
loved the official sanctities, the temple, the altar, the
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sacrifice, the incense, the priest and his garments and
bells and breastplate, the sabbath, the new moon, the
feast, and the solemn assembly. But the God of
prophecy loved the moral and spiritual sanctities, the
living temple, the whole people constituted a priest-
hood unto Jehovah, the sacrifices of the broken spirit
and the contrite heart, the law written within, the
worship expressed in obedience, the obedience that
consisted in doing justly, loving mercy, and walking
humbly with God. In India the sacerdotal Deity
was the ground and cause of caste, and the root of a
religion without morality ; while the attempt to tran-
scend so mean a notion produced the philosophies,
pantheistic and pessimistic, and provoked the nega-
tions which became Buddhism. In Greece the Re-
ligion of the temple and the priesthood knew no
ethical Deity, and had no ethical spirit, lived by faith
in myths and legends, by the practice of mediation,
by processions and ceremonial observances, by the
grace of the oracle which men consulted when they
wished nature helped by the supernatural. But the
Deity of the Academy and the Porch was morally
beautiful, true, and good ; and their ideal of Religion
was so ethical as to be offended and affronted by the
myths and customs of the priestly order. Measured
by the standard of this order, Socrates was, because of
his faith in a purer God, pronounced guilty and worthy
of death; in presence of its moral perversions and
impotences Plato was forced to plead for a purged
mythology and a new and nobler priesthood and the
10
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Stoic was driven to attempt to translate the ancient
beliefs into the symbols of a hidden philosophy. And
these are but -typical cases, illustrating a conflict
every historical Religion has known, and the Christian
could not escape. Within it, as within every other,
two conceptions of Deity have had to contend for the
mastery ; and it is certain that the contest did not be-
gin with the sixteenth century, and will not end with
the nineteenth. However much disguised as a ques-
tion now in philosophy, now in polity, ecclesiastical
or civil, here as a controversy of churches, there as a
collision of peoples, yet the fundamental and deter-
minative problem has ever remained one and the same
—What is God? and what His relation to man and
man’s to Him?

2. The idea of God, then, determines the religious
ideal, Religion being but the form in which the idea
appears in the sphere of the real, and living, and
related. And in Cardinal Newman the two so
correspond as to reflect and repeat each other. His
religion is as his Theism is: both proceed from
conscience and have their qualities determined by it.
God appears as Judge, and Religion “is founded in
one way or other on the sense of sin.”'* Hence, out
of the sense of sin and the fear of the righteous and
judicial God, whose absence or estrangement from
the world so pierces the soul and bewilders the reason,
he educes those mediations, priesthoods, sacrifices,
theories of future and even eternal penalties, which he

! Grammar of Assent, p. 392.
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holds to be the essential characteristics of all the
Natural Religions. Now, his doctrine of Religion is
as little true to history as we found his Theism to be
true-to reason and thought. It is characteristic of
Newman that his favourite authority for the qualities
and features of Natural Religion is Lucretius, which
is very much as if one were to quote Voltaire as our
most veracious and trustworthy witness touching
the nature and action of Christianity. As a simple
matter of fact, the Religion Lucretius so hated, and
described as so hateful, was in the highest degree
artificial —a product of many and even malign
influences, of various and even hostile civilizations,
There are cycles of faiths which have sacerdotal ideas
and expiatory rites, and there are also cycles of faiths
where they can hardly be said to be known; but
even where most emphasized and observed they do
not imply such a consciousness of guilt as Cardinal
Newman imagines and describes. Indeed, if the
history of Religions prove anything, it is that they
are not “founded on the sense of sin,” and do not
regard God, primarily, as the impersonation of “re-
tributive justice.,” It were truer to say that, as a rule
(there are, of course, exceptions), the pre- and extra-
Christian Religions are unmoral ; and that the sense
of sin is the direct creation of Christianity, including,
of course, its historical forerunner. And the older or
more natural the Religions, the brighter they are, and
the less darkened or oppressed by the consciousness
of guilt. The Vedic deities are mainly deities of the
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light; there is nothing that so little troubles the
Homeric gods as the austere duties of justice and
judgment. But the inaccurate psychology of the
Theism is here reflected in the inaccurate history.
Since the reason was released from all duties, and the
conscience made “ the creative principle,” the histori-
cal Religions had to be represented as processions or
projections from the conscience. This false view of
Natural Religion is carried over into Revealed, to
the consequent darkening and degradation of both.
For Christianity is conceived to be “simply an
addition to ” the Religion of Nature, the ideas of the
one being neither superseded nor contradicted, but
recognized and incorporated by the other! Thus as
the natural was conceived to be, the spiritual is repre-
sented as being ; those features and qualities that have
been determined beforehand as essential to Religion
are transferred bodily to Christianity, and it is inter-
preted through them and in their light. The idea is
not deduced from the sources, but conveyed into
them, with the result that the Religion they contain
appears only as the exaggerated shadow of the
writer's own ideal.

3. But the idea of Religion is only preliminary,
the main matter is its historical realization. Out of -
many passages, we may select two to illustrate how
Cardinal Newman makes the transition from Natural
to Revealed Religion, and thence to his doctrine of
the Church, or simply to Christianity in history.

Y Grammar of Assent, p. 388,
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“ Revelation begins where Natural Religion fails. The Re-
ligion of Nature is a mere inchoation, and needs a complement

—it can have but one complement, and that very complement
is Christianity.” !

“Revelation consists in the manifestation of the Invisible
Divine Power, or in the substitution of the Voice of a Lawgiver
for the Voice of Conscience. The supremacy of conscience is
the essence of Natural Religion ; the supremacy of Apostle, or
Pope, or Church, or Bishop, is the essence of Revealed ; and
when such external authority is taken away, the mind falls back
upon that inward guide which it possessed even before Revela-

tion was vouchsafed.” ?

So reason, dismissed from Natural, has no place in
Revealed Religion; authority reigns in both. Re-
ligion issues from it and ends in it; begins in the
Divine authority speaking as an internal voice, termi-
nates in the same authority externalized and made
visible in an articulate Lawgiver. It is created, so
to speak, by legislation ; and the more positive, ze.
statutory, forensic, external the legislation is, it is held
to be the more excellent, authoritative, and adequate,
Religion becomes a matter of precept and rule,
casuistry and ritual. Conscience is the prophet and
forerunner of the church, which at once fulfils the
prophecy and supersedes the prophet. But the

Y Grammar of Assent, p. 486, It is curious how completely
Deistic is Newman’s doctrine both of religion and of the
relation of the two religions, the natural and the supernatural.
He stands here exactly where the eighteenth century stood
and reproduces its limitations and distinctions with uncon-
scious, perhaps, but most notable accuracy.

3 Development of Christian Doclrine, c. ii. § 2, p. 124 (second
edition).
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creation of the individual conscience is an indivi-
dualistic religion, which has its character only the
more emphasized that it appears disguised as a
Catholicism. The false philosophy makes the idea
of Religion defective ; the defective idea of Religion
leads to the misinterpretation of both its nature and
action in history. It is so interpreted that man’s
relation to God grows ever less personal and direct,
ever more formal and mediated ; and, as a conse-
quence, the historical process must represent man as
growing into, rather than out of, those symbols and
sanctions and mediations which Lessing conceived to
belong to the childhood rather than the manhood of
the race. The authority of God, with its correlative
in the dependence and obedience of man, is indeed
the essence of Religion ; but this authority, simply
because God’s, can never become external, or be
embodied in Pope, or Church, or Bishop. For the
moment it were thus embodied it would be so limited
and conditioned as to cease to be absolute ; it would
have to speak in the terms and work by the methods
of a human institution rather than on the lines and
in the ways of an infinite law. If true Religion be
the worship of the Father in spirit and in truth, then
it is this worship, and not submission to Pope or
Church, that is the primary duty or true characteristic
of the religious man. And the more filial the man
the more perfect the worship; the purer he is in
spirit the fuller he is of the truth.
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§ II. The Roman as the Catholic Church

Thé matter then stands thus:—There are three
ideas, God, Religion, and the Church ; and these three
are so related that the second and third may be
regarded as progressive explications of the first.!
According to Cardinal Newman, conscience appre-
hends God as Judge ; Religion is founded on man’s
consciousness and confession of offence against Him ;
and the Church at once embodies God’s authority as
Judge, and satisfies man’s need of expiation. Unless
God were so apprehended Religion could not be so
defined ; and unless God and Religion were so un-
derstood the Church could not be conceived as
authoritative and mediatorial. The correspondence
between the ideas of God and Religion has thus its
counterpart and complement in the correspondence
between the ideas of religion and the religious
society, the elements held necessary to the one being
represented and realized by the other. What the
religious idea declares to be needful to the pleasing
of God, must exist in the society and be provided
for by it; what is said to be of the essence of
Religion must be possessed or affirmed by the
Church.

1. Now, if this be true, one thing is evident: the
narrower and more exclusive the religious idea, the
easier it is to find a society that has realized it ; but
the fuller, the richer, and more comprehensive the

! Cf. ante, p. 17.
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idea, the less possible is it to find such a society.
A magnificent ideal for a Church may be a mean
ideal for a Religion ; what makes a Catholic institu-
tion splendid may cover a spiritual and universal
faith with shame. The greater indeed ought never
to be measured by the less; the less ought to be
studied and valued through the greater. This means:
the Church ought to be criticised and judged through
the Religion, not the Religion through the Church.
The Church is good in the degree that it articulates
and realizes the vital elements in the Religion ; bad
in the degree that it fails to do so. I freely acknow-
ledge the pre-eminence of Catholicism as an his-
torical institution; here she is without a rival or a
peer. If to be at once the most permanent and
extensive, the most plastic and inflexible, ecclesi-
astical organization, were the same thing as to be
the most perfect embodiment and vehicle of Religion,
then the claim of Catholicism were simply indis-
putable. The man in search of an authoritative
church may not hesitate ; once let him assume that
a visible and audible authority is of the essence of
Religion, and he has no choice; he must become,
or get himself reckoned, a Catholic. The Roman
church assails his understanding with invincible
logic, and appeals to his imagination with irresistible
charms. Her sons say proudly to him : “She alone
is catholic, continuous, venerable, august, the very
Church Christ founded and His Apostles instituted
and organized. She possesses all the attributes and



CATHOLICISM AND HISTORICAL CRITICISM 153

notes of catholicity—an unbroken apostolic succes-
sion, a constant tradition, an infallible Chair, unity,
sanctity, truth, an inviolable priesthood, a holy sacri-
fice, and efficacious sacraments. The Protestant
Churches are but of yesterday, without the authority,
the truth, or the ministries that can reconcile man
to God ; they are only a multitude of warring sects
whose confused voices but protest their own in-
sufficiency, whose impotence almost atones for their
sin of schism by the way it sets off the might, the
majesty, and the unity of Rome In contrast, she
stands where her Master placed her, on the rock,
endowed with the prerogatives and powers He gave ;
and against her the gates of hell shall not prevail.
Supernatural grace is hers and miracle; it watched
over her cradle, has followed her in all her ways
through all her centuries, and has not forsaken her
even yet. She is not like Protestantism, a concession
to the negative spirit, an unholy compromise with
naturalism. Everything about her is positive and
transcendent ; she is the bearer of Divine truth, the
representative of the Divine order, the Supernatural
living in the very heart and before the very face of
the Natural. The saints, too, are hers, and the man
she receives joins their communion, enjoys their
goodly fellowship, feels their influence, participates
i their merits and the blessings they distribute.
Their earthly life made the past of the Church
illustrious ; their heavenly activity binds the visible
and invisible into unity, and lifts time into eternity.
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To honour the saints is to honour sanctity ; the
Church which teaches man to love the holy helps
him to love holiness. And the Fathers are hers;
their labours, sufferings, martyrdoms, were for her
sake ; she treasures their words and their works;
her sons alone are able to say, “Athanasius and
Chrysostom, Cyprian and Augustine, Anselm and
Bernard, Thomas Aquinas and Duns Scotus are ours,
their wealth is our inheritance, at their feet we learn
filial reverence and Divine wisdom.” But rich as she
is in persons, she is richer in truth, her worship is a
glorious sacrament, her mysteries are a great deep.
Hidden sanctities and mcanings surround man ; the
sacramental principle invests the simplest things, acts,
and rites with an awful yet most blissful significance,
turns all worship now into a Divine parable which
spcaks the deep things of God, now into a medium
of His gracious and consolatory approach to men and
man’s awed and contrite, hopeful and prevailing,
approach to Him. Symbols arc deeper than words,
speak when words become silent, gain where words
lose in meaning; and so in hours of holiest worship
the Church teaches by symbols truths language may
not utter. And yet she.knows better than any other
how to use reasonable speech; the Fathers and
doctors of theology have been hers. For every
possible difficulty of the reason, or the heart, or
the conscience, she has not one, but a thousand
solutions. If men are gentle of heart, and do not
like to think that all men without the Church must
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be lost, distinctions arc made as to the body and
soul of the Church, as to kinds and degrees of
ignorance, softening stern doctrincs into tenderness.
If they have difficulties about Infallibility, whether
due to papal sins and blunders in the past, or free-
dom in the present, or progress in the future, they
can easily be obviated by methods of interpretation
and known and noted constitutional limitations. In
the Church alone has casuistry become a science
so perfect as to have a law and a cure for every
real or possible case of conscience ; in her schools
theology has become a completed science, which has
systematized her body of truth, explicated her reason,
justified her being and her claims. And so the
Catholic Church is, in a sense altogether her own,
not only an ecclesiastical institution, but a Religion,
a system able to guide the conscience, satisfy the
heart, regulate the conduct, adjust and determine the
relations of God and man.”

2. Now this sublime and august Catholicism may
well and easily be victorious in its appeal to the pious
imagination ; but it is one thing to be sublime and
august as an institution, and quite another thing to
be true and credible as a Religion. Our concern
here is not with the appeal of Catholicism, but with
its right to -make it ; not with its sufficiency for the
men who grant its premisses, but with its relation to
the Religion it professes to represent and realize ;
whether it be or be not equal to its complete and
veracious representation, whether it do or do not
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possess energies ‘equal to its realization in man and
society. The Catholic church did not create the
Religion, but was created by it; and it is the func-
tion of historical criticism to discover and determine
the methods and factors of the process which created
the church. The questions involved are many and
intricate, but they may be said to reduce themselves
to two: first, the historical relations of the created
institution or church, and the creative Religion ; and,
secondly, the adequacy of the institution to the inter-
pretation of the Religion and to the fulfilment of its
purposes. The questions are indivisible, but distinct.
If the institution be so related to the Religion as
to be identical or interchangeable with it, the question
of adequacy is, #pso facto, settled ; though even then
the adequacy of the church to the work of a Religion
will remain to be discussed. We may distinguish
the questions thus: the one concerns the genesis of
Catholicism, how and by what historical process and
causes it came to be; but the other concerns its be-
haviour and action in history—whether it has lived
and acted as a Society which incorporates the mind
and serves the ends of Jesus Christ. The two ques-
tions combined relate to what may be termed the
philosophy of Catholicism, but the former alone can
determine whether this must be held identical with a
philosophy of the Christian Religion.
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§ IIL. Whether it be Possible to Conceive Catholicism
as a Development from the Religion of Christ

The fundamental and decisive question then is
as to the relation of Catholicism to the Religion of
Christ. The question is at once historical and com-
parative—historical in so far as the connection of the
systems is concerned ; comparative in so far as the
one supplies the norm by which the other must be
measured and criticised. The Religion of Christ
must not be judged by Catholicism, but Catholicism
by the Religion of Christ.

1. The differences between these relate at once to
the form and the matter of faith, both to the political
organization of the church and the religious ideal
it embodies. What these differences are may appear
in the course of the discussion. It is enough to say
here that they are too radical to be ignored, and too
flagrant to be overlooked. Protestant writers have
emphasized them, and Catholic theologians have pro-
posed various theories in explanation. These differ-
ences constituted in Newman’s earlier period the
supreme obstacle to his entering the church of Rome ;
and the theory by which the obstacle was surmounted
and the differences explained is expounded in the
book that marks the crisis in his career.! The book

Y An Essay on the Development of Christian Doclrine, 1846
(second edition). The history of the theory of development
in Roman Catholic apologetics is a very interesting one, and
well illustrates the obligations of Catholic to what is called
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stands in a sort of mediatory relation to his earlier
and later works; in it the logic which had hitherto
governed his mind reaches its consistent conclusion,
and in it the doctrines of the later works are implicit.
Studied in their light, sentences that were enigmatical
to its contemporary critics become strangely lumi-
nous. As in the Apolsgia and the Grammar, a
natural scepticism forms the basis and justification
of a mechanical supernaturalism. Its thesis may be
stated thus: to prove how, since reason or nature has
forsaken God and been forsaken of Him, a miraculous
and infallible church is a necessity to faith. The
philosophical scepticism determines the definitions,
gives point and force to the arguments, presents the
real, though here unfornulated, alternative, Atheism
or Catholicity. “Corruption” is but a figurative name
for the “infallible Protestant succession”; it is “that
state of development which undoes its previous ad-
vances,” “ a process ending in dissolution of the body
of thought and usage which was bound up as it were

“non-Catholic ” thought. I had meant to compare the French,
German, and English forms of this theory, and show how these
had been affected by the historical and philosophical specu-
lations of their respective countries. De Maistre, Moehler,
Goerres, and Newman are well-known names; but Carove,
Gengler, Giinther, though he and his school found small favour
at Rome, and Staudenmaier no less deserve mention. The
comparative neglect that seems to have fallen on a more
remarkable man than any of these, Franz Baader, is not credit-
able to the Church that owned him. The unacknowledged
obligations of Newman to French Catholic or neo-Catholic
writers, would be an interesting theme for analytic criticism.
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in one system,” “the destruction of the norm or
type.”! Development is “the germination, growth,
and perfection of some living, that is influential, truth,
or apparent truth, in the minds of men during a suffi-
cient period.”® These definitions, which but express
the art of the logician who so frames his premisscs as
to make his conclusion inevitable, mean, of course,
simply this: outside Catholicism there reigns corrup-
tion, or the tendency to Atheism ; inside it, there
proceeds development, or there exists a living body
of truth, a real and expansive Religion. But the
artificiality of the definitions, their unreality as his-
torical doctrines, and their insufficiency for the argu-
ment, soon become apparent. For neither the funda-
mental principle nor the dogmatic purposc can allow
growth to be any real or sufficient note of truth; an
authority is needed to discover and ratify it. The
only healthy growth is one supernaturally conducted
and authenticated, and without this authentication the
truth could not be known. For unless the develop-
ment proceeded “under the eye” of the external author-
ity, which is the only sure and unerring judge of what
is true and what is false, we should not know what to
believe and what to reject. And so infallibility must
appear to guarantee the revelation ; though, as infalli-
bility can only be conceived as revelation in exercise,
the function is rather curious than convincing. And
it is still more curious that the idea of infallibility,

! pp. 62, 63. ? p. 37.
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which is the clearest as it is the most recent example
of development within the Roman church, should be
exempted from the operation of the law, and con-
ceived as from the very beginning the duly consti-
tuted final authoritative court of appeal in all matters
of faith, It is thus essentially a “ provision” or ex-
pedient for retaining God in our knowledge, and was
made necessary by the metaphysical doubt which
would, left alone, have acted as a solvent of faith.
And this simply means that God being lost from
nature and history, an artificial or mechanical, as
distinguished from a supernatural, method has to
be devised for bringing Him back. Newman holds
“there can be no combination on the basis of truth
without an organ of truth ”; but his organ is an organi-
zation, with the natural history, the mods vivend: et
operand: proper to one. He does not say, “ There
are no eternal truths”: but he does say, “ There are
none sufficiently commanding to be the basis of
public union and action. The only general persua-
sive in matters of conduct is authority.”? If Religion
is to live, “ there is absolute need of a spiritual supre-
macy,” or “a supreme authority ruling and reconciling
individual judgments by a Divine right and a recog-
nized wisdom.”? Metaphysical scepticism may seem
a curious basis for belief in what has been called the
most,supernatural form of Christianity ; but it is New-
man’s, 3

! p. 128 ' p. 127
* For a more detailed exposition and criticism of Newman’s
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2. But we have had enough of the philospphical
question, which is here of interest only as showing
the logical coherence and continuity of ideas in
Newman’s own mind. We must discuss with more
care and in fuller detail the historical thesis: How
docs this infallible Catholic church stand related to
the Religion of Jesus Christ? The reply, as con-
ceived by the Catholic, is, the two are onc; the
Church is the Religion. Why, then, do they so differ?
Why do we find so many things in Catholicism that
we do not find in the Religion? The answer of the
Catholic is—the differences are those of growth and
logical evolution; they are notes and evidences of
life, due to the continuous and divinely guided expan-
sion of the organism that came into being nineteen
centuries ago, The theory of development is thus
an “hypothesis to account for a difficulty ” '—the
procession or evolution of Catholicism from what was
in so many respects radically unlike it, primitive
Christianity, But the theory was not simply a
method of explaining the differences between the
religion which Christ created and the church which
the Pope governs; it was, on the one hand, an
apology for Catholicism, and on the other, for the
man who had been compelled to embrace it. The book
was in the strictest possible sense an earlier Apologia
pro vita sua. But polemical purpose is a serious

doctrine of development, and a more adequate discussion of

the subject as a whole, see The Place of Christ in Modern Theo-

logy, pp. 25 fl. \ Development of Christian Doctrine, p. 27.
Ir
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obstacle to scientific discussion. History,as Newman
handles it, is but dialectic, a method of establishing
a dogma or making good a proposition. No man
could be less the ideal critic, or constructive historian,
than he, or be more deft in the use of historical
material for controversial ends. As he conceived the
matter, his “ Development of Doctrine” ought to
have been a philosophy, not only of Catholicism, but
of Christianity. But it is too completely without the
critical and scientific spirit to be either. What he
termed “development” was not what either philo-
sophy or Science means when it uses the word. For
he refused to apply the process to the collective result,
keeping out of its hands the infallibility, which, as
the most abnormal and least intrinsic organ or faculty,
had the greatest need to be explained ; and he con-
ceived the process in a merely logical rather than a
really natural and scientific way. Now, let us “grant
the principle of development, but demand that it be
philosophically stated and rigorously applied. To
speak in the current phraseology, we must have the
organism, but also the environment ; and these must be
studied and exhibited in their mutual intercourse and
reciprocal action, the elements they respectively con-
tribute to the result being carefully distinguished and
appraised. The organism may modify the environ-
ment, but the environment may still more radically
modify and even vary the organism. The degree
and incidence of change is not to be settled before-
hand by a series of purely a priori definitions and
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tests, like Newman’s sacred seven,! but by actual
observation of the process, analysis of its conditions,
discovery of its factors, determination of the path and
rate of movement.”

The problem, then, as to the evolution of the
Church, the headship of the Supreme Pontiff, and his
ex Cathedra infallibility, is historical, and soluble
only by the methods of historical rescarch, which
does not begin by a priori definitions and determina-
tions of one class of growths as “corruptions,” and
another as “ developments,” but simply observes the
process, the factors, and the results. Hence wec must
do two things, (a) find the germ, viz, the body or
system of truth, in its primitive or least developed state,
and (B) study the successive conditions under which it
lived, their action on it, its action on them.- The germ
is simple, but the conditions are complex and varied.
It is a new Religion: but it lives surrounded by a
multitude of ancient Religions, on the soil, within
the atmosphere, under the light, amid the customs,
memories, manners, associations they had created. It
is a body of beliefs: but the beliefs are construed
and formulated into doctrines in cities where philo-
sophy had been studied, often by men who had been

! The “tests of true development ” are : “the preservation of
the idea” ; “continuity of principles”; *power of assimila-
tion”; “early anticipation”; “logical sequence”; “ preser-
vative additions ? ; “ chronic continuance” (pp. 64 fl.). These
are but so many principles of prejudgment. So independent is
. he of historical method that he does not condescend to any
critical search after “the idea ” that was to be preserved.
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trained in the schools, or had felt the influence of
Hellenic or Hellenistic, Latin or Oriental speculation.
The thought of the most catholic Father bears on its
face the image of his time, and the superscription of
his place, Clement, Origen, and Athanasius are men
of Alexandria, with problems that differ according to
their differing ages ; but they are as distinctively sons
of their city as Philo, Ammonius, or Plotinus. They
speak, as it were, in its idiom, and have their minds,
methods of exegesis and argument, modes of thought
and doctrinal apprehension saturated with its spirit,
In the making of Augustine Plato has been as power-
ful as Paul; and, if the Kingdom of God suggested
his ideal civstas, imperial Rome determined its form.
Then the Religion could not act and extend without
a polity ; but as it grew on the soil of Judaism, lived
in Greek cities and within the Roman Empire, first
under its ban, and then, in the very moment of its
dissolution, in alliance with it, the political type was
not uniform, but followed the model which prevailed
in its successive homes. Its base was Jewish, its
middle stratum Greek ; but its'upper and final, imperial
and Roman. In its earliest form Christianity might
be described as a Religion which had stooped to use
the simplest polity ; but in its Roman form it might
be more correctly described as a polity which had
appropriated the name of a Religion. For after the
Church had lived among Jews, Greeks, and Romans,
and had affected, and been affected by, their respec-
tive faiths, philosophies, and polities, penetrated and
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modified as they all were by Oriental elements, it
was no longer the simple and rudimentary structure
known to the Apostles; it had become a highly
developed and skilfully articulated organism, capable
not only of independent political life, but of imperial
or sovereign action. And so when Roman Casar
ceased to rule the West, the Roman Bishop became
his substitute and successor. It was as organized by
the spirit and genius of the ancient Empire that Chris-
tianity met the newer peoples. It thus appeared to
them the representative at once of the new Religion,
thec Roman State, and the old civilization; and so
entered into conditions favourable to further develop-
ments, especially of the imperial order. The environ-
ment was thus ceaselessly changing, now from internal,
now from external, now from concurrent causes ; and
its every change affected and varied the organism.
Movement is complex, development is conditioned ;
has its causes, but also its occasions ; its laws, but
also its circumstances. The organism cannot be
isolated from its environment, but must be studied in
and through it. The mighty fabric of the Roman
church is a development; no man will question it;
but the significance of the development for the sys-
tem, for Religion, and for history, must be determined,
not by a series of arbitrary tests, but by the rigorous
mcthods of historical analysis and criticism.

3. If, then, we follow the historical method, our first
duty will be to find the primary form, the organism
in its aboriginal state, Newman, indeed, does not
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trouble himself to discover this form ; but starts with an
imaginary picture, marked by manifold inaccuracies,
painted without the slightest reference to the sources
or what in them is material. The student of develop-
ment, however, must begin at the beginning—with
the New Testament ideal of Religion. Tradition
cannot be here trusted ; literature alone can. Tradi-
tion is uncertain, unfixed ; its tendency is to grow, to
mingle early and late, to throw the emphasis on the
most recent, to fuse in the heated crucible of the
imagination the marvellous and the unreal with the-
actual and the real. But the written abides; its
words do not change, do not augment the history
with fact or marvel, only become, as men grow
critical, more luminous, veracious, graphic, able to set
man, however distant in time, like an ear- and eye-
witness, face to face with the things he reads. And
here our literary sources are clear, credible, truthful.
We know the first century as we do not know the
second, or even the third. The founding of thc
Religion is a more legible page of history than the
organization of the church; the earlier throws more
light on the later period than the later on the earlier.
Indeed, we may say the earlier history is written
in lines of living light. If, then, we are to follow
the only method valid in historical science, we must
begin with our oldest written sources; on every
matter connected with the first or parent form, the
real starting - point of the evolutional process, their
authority must be held final. This is no dogma of
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Protestantism, but a simple necessity of scientific
method, which is here, too, the method of nature and
assured knowledge. Light lies on the threshold; it
is only after we have crossed it that the shadows
begin to thicken.

§ IV. How the Priesthood came into the Religion

1. Now, what is the New Testament ideal of
Religion? Its material or determinative conception
is, as we have already argued, the doctrine of God.
“He appears primarily, not, as Newman so strenuously
argued, as a God of judgment and justice, but of
mercy and grace, the Father of man, who needs not
to be appeased, but is gracious, propitious, finds the
Propitiator, provides the propitiation. His own Son
is the one Sacrifice, Priest, and Mediator, appointed
of God to achieve the reconciliation of man. Men
are God’s sons; filial love is their primary duty,
fraternal love their common and equal obligation.
Worship does not depend on sacred persons, places,
or rites, but is a thing of spirit and truth. The best
prayer is secret and personal; the man who best
pleases God is not the scrupulous Pharisee, but the
penitent publican. Measured by the standard of a
sacerdotal Religion, Jesus was not a pious person ;
He spoke no word, did no act, that implied a priest-
hood for His people, He enforced no sacerdotal
observance, instituted no sacerdotal order, promul-
gated no sacerdotal law ; but simply required that
His people should be perfect as their Father in
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heaven is perfect. And so what He founded was a
society to realize His own ideal, a Kingdom of heaven,
spiritual, eternal, which came without observation ;
a realm where the will of God is law, and the law
is love, and the citizens are the loving and the
obedient,” The fact is too remarkable, too charac-
teristic and essential to the mind of Jesus to
be described as accidental, or as due to His
assumption of these things as understood. On the
contrary we have to note His most careful and even
scrupulous abstention from the use of all terms
that could imply the continuance of any priesthood
within His Church. The abstention must have been
difficult; indeed, nothing could have been harder than
to avoid the use of terms which were on all men’s lips
when they spoke about religion. Yet the only use
He madc of the term “temple” was to apply it to His
body. He ncver gave the namc of priest either to
Himsclf or to any disciple. The only sacrifice He
asked man to offer was the mercy which God
loved. These abstentions therefore are express and
designed ; a priesthood with its offices was no part of
His mind and purpose. And as with His own mind,
so was it in the Apostolic Church and in the
Apostolic epistles. The people the apostles represent
and address, the society they describe, may have in
its collective being a priestly character, but is without
an official priesthood. It has “apostles,” “ prophets,”
“overseers” or “bishops,” “elders,” ¢ pastors,”
“teachers,” “ ministers” or “deacons,” “ evangelists " ;
but it has no “ priests,” and no man, or body of men,
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"who bear the name, hold the place, exercise the
functions, or fulfil the duties of the priest, or the
priesthood, as they were known in ancient Religions.
It has no temple, save either the living Saviour or the
living man ; it asks from men no sacrifices, save those
of the spirit and the life; it has no sensuous sanctities.
“Its Founder who, we repeat, never called Himself
a priest, stood to the pricsthood of His land and time
in radical antagonism ; the writers who apply to Him
the name High Priest, and describe His work as a
sacrifice, carefully deny any similar name to any class
of His people, and decline to attach any similar idea
to any of their acts or instruments of worship. And
this may be said to represent on the negative side the
absolutely new and distinctive character of the
Religion of Christ. It stood among the ancient
faiths as a strange and extraordinary thing—a
priestless Religion, without the symbols, sacrifices,
ceremonies, officials, hitherto held, save by prophetic
Hebraism, to bc the religious all in all. And it so
stood, because its God did not need to be propitiated,
but was propitious, supplying the only Priest and
Sacrifice equal to Ilis honour, and the sins and wants
of man. In that hour God becamc a ncw being to
man, and man kncw himself to bc more than a mere
creature and subject—a son of the living God.” !

2. Here, then, is the aboriginal germ—a Religion
without a priesthood, or any provision for it ; as such

Y The Place of Christ in Modern Theology, pp. 48, 49.
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an exception among the Religions and an anomaly
to men ; and because of its anomalous character, lay-
ing its earliest professors open to the odious charge
of Atheism. But Catholicism is here the precise
opposite of this aboriginal Religion, this Christianity
of Christ and His apostles. The priesthood is essen-
tial to it; without the priesthood it could have no
existence, no Saviour present in its services, no mass,
no sacraments, no confessional ; in a word, no worship
for God, no comfort and no command for man. Here,
then, is the first point for the historic inquirer: How
and whence came the idea and office of the priest-
hood into Christianity? Was it evolved from within, or
incorporated from without? Was it a latent organ or
capability legitimately evoked in the original, or was it
a foreign or superadded element due to the conditions
under which the organism lived? Without attempting
an exhaustive discussion of these questions, it will be
enough to say that the sacerdotal idea has a perfectly
distinct history of its own; the date of its first
appearance in the Church can be fixed, its rise can be
traced, its growth measured, its action on the sub-
stance and organization of Christianity analyzed and
exhibited. The New Testament did not know it, and
in the second as in the first century it is still un-
_known ; but thc tendencies creative of it are active.
The apologists labour strenuously to explain how
Christianity, though without the sacerdotalism charac-
teristic of all the then licit or recognized worships, is
yet a Religion. In the Didacké the prophet has
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displaced the Priest.! Ignatius may have high
episcopal, but he has no sacerdotal ideas ; and of these
his friend Polycarp is also free. To Justin Martyr,
Christians were the true high-priestly race ; they offer
the sacrifices well-pleasing to God.? With Irenzus
the sacerdotal dignity is the portion of the just; and
the sanctified heart, the holy life, faith, obedience,
righteousness, are the sacrifices God loves® The
choicest altar was the service of the needy; to
minister to man was to sacrifice to God. There was
no order possessed of the exclusive right to officiate
in things sacred, exercising their functions by virtue
of some inalienable grace. The layman might
baptize or celebrate the Eucharist ; there was “liberty
of prophesying ”; the individual society or church
could exercise discipline, could even institute or
depose its officers. But as the second century ended
and the third opened, significant signs of change
begin to appear, Tertullian in Africa speaks of the
“Ordo sacerdotalis ” and the “ Sacerdotalia munera” ;
and describes the bishop as “summus sacerdos ” and
“ pontifex maximus.”* Hippolytus in Italy claims
for himself, as successor of the Apostles, the high-
priesthood ;% while Origen in Alexandria, though he

! Chap. xiii. 3 ; cf. Clemens Rom. chapp. xl,, xliii., xliv.

* Dial. chapp. cxiv.—cxvii. ; cf. Apol. i. chapp. Ixvi., lxvii.

3 Adv. Omn. Hacres. book iv. chapp. viii. 3, xvii. 4; bk. v. c.
XXXiv, 3.

4 D¢ Exk. Cast. 73 De Praescr. Haer. 41 ; De Baptis. 17; De
Pudic. 1.

® Refut. Omn. Her. i. Proem.



172 CATHOLICISM

holds to the universal priesthood and spiritual
sacrifices,! also indicates the likeness of the new
ministers to the ancient priests and Levites.! By the
middle of the century the hands of Cyprian have
clothed the new clergy in the dignities of the old
priesthood, and provided them with appropriate sacri-
ficial functions and intercessory duties. “The develop-
ment was not complete, but it was begun. The anciént
ideal died hard ; reminiscences of it may be found in
Augustine, in Leo the Great, even in Aquinas, nay, in
the very Catholicism of to-day ; but they only help to
illustrate the continuity of the evolutional process and
measure the vastness of the change.”3

Now, why was it that the sacerdotal element
appeared so suddenly and grew so rapidly? What
were the causes of its so sudden genesis and growth ?
In the Religion as instituted by Jesus Christ, taught
and practised by His Apostles, received and observed
by their disciples, it had no place; and so its rise
could not be due to any process of logical and
immanent evolution, of detached and self-regulated
development. But what was not possible to the
isolated, was necessary to the conditioned organism.
The Religion was new, but humanity was old ; and, if
the new lived within the bosom of the old, it was by
a process of mutual assimilation, the new pervading

Y Homil. in Lev. ix. 9, 10 (Ed. Lom. vol. ix. pp. 360-364).
* In Evang. Ioh. tom. i. 3 (Ed. Lom. vol. i. p. 9).
¥ The Place of Christ in Modern Theology, p. 105.
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and changing the old, but the old also penetrating
and modifying the new. “Men found it easier to
adjust the Religion to themselves than themselves
to the Religion, Their minds were not sheets of
clean white paper on which its truths could be clearly
written, but pages crowded with the records, habits,
customs, beliefs, of immemorial yesterdays; and the
lines of the new could not but often mingle and blend
with those of the ancient writing. A Religion without
a priesthood was what no man had known ; a sacred
order on earth seemed as necessary to worship as the
very being of the gods in heaven. The temple was
the centre of the State, but it was idle without a
priesthood, and without it the oracle was dumb.”
How, then, were men, inured by age-long custom and
tradition to priestly Religions, able all at oncc to
construe and realize one altogether priestless? They
were helped at first by two things : its very strange-
ness, its absolute antithesis to the familiar and
received ; and, next, by its appearing as a new opinion
or belief which spread by teaching and discourse, or
as a system of philosophy and social help rather than
as an organized worship. But the more its character
as a Religion became established and defined, the
more men tended to interpret it through the old
Religions, seeking in it the elements they had known
in them,

And the historical relations of the Christian Faith,

1 The Place of Christ in Modern Theology, p. 106.
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as child and heir of Judaism, intensified this tend-
ency. It had come to fulfil the Law and the
Prophets ; the New Testament did not exist because
of the Old, but the Old had existed for the sake of the
New. Christianity was no accident, was indeed older
than creation, had been designed from eternity, and
appeared as the result and goal of all past history ;
but it was no mere continuation of what had been,
was rather as its end, its supersession and fulfilment,
The sub-apostolic Fathers and apologists more or
less consistently maintained this, the apostolic posi-
tion. They argued with the Jew, that the anticipa-
tions of Christ in the Old Testament were evidences
of His truth; and with the Greek, that the relation of
the New Testament to the Old proved Christianity
to be the result of a Divine purpose running through
the ages. But the parallel of the Testaments easily
became absolute, a forgetfulness of their essential
differences. The use of the Old to authenticate the
New tended to invest the Old with equal or even
greater authority, especially as, alongside the incom-
pleteness of the Christian canon, the Hebrew Scrip-
‘tures stood canonically complete. They were the
sacred books of Jews and Christians alike, authorita-
tive for both, revered and believed by both, held by
both to be regulative of faith and conduct, affording
to both the one solid common ground of discussion
and argument. And so, as was natural, these Scrip-
tures lost in historical but gained in religious and
ecclesiastical significance; became less a record of
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what had been, and more a norm or principle regula-
tive of what ought to be. Indeed, it is the simple
truth to say that they were a far more active and
efficient factor in the organization of the Church than
even the apostolic writings., For these latter were
but the memorials of missionaries and missionary
churches: but the former exhibited a realized
Religion, what was conceived as pre-Christian Christi-
anity. The old Religion had its priesthood, the new
had its clergy, and so these two were made parallel.
Once they had been made parallel, it was necessary
to do the same for the worships ; and once they were
assimilated, the New Testament ceased to fulfil the
Old, the Old reigned in the New. And this is what
Cyprian shows us; he represents the victory of the
older Religions, the rejuvenescence of Judaism, the
entrance of the hieratic idea into the Kingdom of
Christ, changing it into a kingdom of priests. Invet-
erate and invariable association demanded and
worked the change, but the relation of the Jewish and
Christian Scriptures supplied the opportunity and
forms for its accomplishment. Without the univer-
sal sacerdotalism it would not have been necessary;

without the historical relation it would not have been
. possible ; the co-existence and co-operation of the
two made it not only natural, but inevitable,

§ V. How the Church Became a Monarchy

1. The rise and growth of the sacerdotal idea in
Christianity can, then, be explained by the principle
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of development, but it must be development scienti-
fically interpreted and historically applied. The idea
then appears as the creation, not of the isolated or
detached, but of the related organism, or simply of
the environment within which it lives and moves.
Yet this is only the beginning of the evolutionary
process. Hand in hand with the change in the idea
and functions of the ministry comes a change in its
place and in the relation which it bears to the
Church. And here, in order to see the process in its
completeness, we must study it from within as
well as from without ; in other words, in relation to
what may be termed the articulation of the organism
—or the organization of the Christian socjety.
Catholic polity is one, New Testament polity another;
they are not only dissimilars, but opposites. The
rise of the monarchical and imperial polity, 7., the
Catholic "papacy, within the Christian Church, is
explicable on the ground of a conditioned or natural
development, but not of one unconditioned or super-
natural. Accept the supernaturalism of Catholic dog-
matics, and the rise of the infallible headship does
not admit of explanation ; but apply to it the scien-
tific analysis of the historical method, and it stands
explained. For what on this matter is the testimony
of the oldest literature? There is no evidence that
Jesus ever created, or thought of creating, an
organized society. There is no idea He so little
emphasizes as the idea of the Church. The use of
the term is attributed to Him but twice—once it
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occurs in the local or congregational sense, and once
in the universal ; but only so as to define His own
sole activity and supremacy. His familiar idea is the
Kingdom of God or of heaven ; but this Kingdom is
without organization, and incapable of being organ-
ized ; indced, though the ideas may here and there
coincide, it is essentially the contrary and contrast
of what is now understood as the Catholic church,
whether Roman or Anglican. Further, in the
Church of the New Testament the politico-
monarchical idea does not exist ; there is no shadow,
or anticipation, or prophecy of it. The churches are
not organized, do not constitute a formal unity, have
a fraternal but no corporate relation, have no
common or even local hierarchy ; they are divided by
differences that preclude the very idea of an official
infallible head. Supremacy belongs to no man;
there is no bishop, in the modern sense, over any
church, or over the whole Church ; no recognition of
Romc as a seat of authority, the only holy or pre-
eminent city being Jerusalem. The question as to
Peter is very significant. He may be the rock on
which the Church is to be built; the promises made
to him may be taken in the highest possible sense ;
but what then? There is no evidence that what was
promised to him was assured to his successors, no
evidence that he had any successors, least of all that
his successors, if he had any, were the bishops of
Rome, or that Rome in any way entered into the
thought of Jesus. Indeed, so far as the New Testa-
12
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ment is concerned, there is no evidence that Peter
ever was in Rome, or had any relation to it, or held
any office or did any work in connection with the
Roman church. Some things concerning him we
do certainly know—that he was an apostle of the
circumcision; lived and preached many years in
Jerusalem ; was there a man of reputation and a pillar ;
visited Antioch, where he at first befriended the
Gentiles, then withdrew and was publicly rebuked by
Paul. That is our last clear, authentic glimpse of
him. Whether the Babylon, whence he sent an epistle
by no means either cosmopolitan or catholic, but
expressly provincial and particular, was the city really
so named or a metaphor for Rome, is a point on which
scholars have differed ; and is at least too uncertain
to admit of clear and final decision. On the other
hand, Paul’s successive homes stand as full in the
light as Peter’s retreat into the darkness; from him
we know something of Rome and its church. He
addressed to it his greatest epistle, visited it, suffered
imprisonment in the city, dated from it various
letters ; but never, either in the epistle sent to Rome
or in those sent from it, though he mentions many
persons, most of them mere obscure names to us, does
he either directly or implicitly allude to Peter, This
is a remarkable fact ; no mere conventional argument
from silence ; for Paul was a man scrupulous in his
courtesies, plain-spoken in his polemics, incapable of
omitting from his record what would have been the
most illustrious name of the local church, especially
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as it was one he had so expressly used in his contro-
versial epistles. Now, what does all this signify ?
Papal infallibility, head and crown as it is of the
Catholic system, is the most tremendous claim ever
made by any man or body of men; and so it, of
all claims, ought to have the most indubitable
historical basis. But an indubitable historical basis
is precisely the thing it wants. From the point of
view of authentic contemporary literature the evi-
dence is altogether against both the primacy and
Roman episcopacy of Peter. The question is capable
of being argued only when tradition is introduced.
And the tradition, though ancient, is neither apostolic
nor primitive—can, indeed, hardly be placed earlier
than a century after the event, though it soon
becomes uniform and general. The case is arguable,
but it is no more. The tradition may be true, but it
must remain doubtful, the reasons that justify the
doubt proving the absolute unimportance of Peter
and his Roman bishopric to New Testament Reli-
gion. Doubtful history is a rather insecure founda-
tion for the most awful and august of sovereignties.

2. This point has been selected not for critical dis-
cussion, but simply the better to illustrate the fact
that the Catholic system does not lie within the field
of apostolic Christianity. Its rise belongs to the
period when the organism was living within its
environment, and struggling for existence against the
imperial system by following the lines of the imperial
organization, Its history cannot here be written,
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though the materials for it exist—it being possible to
make every step in the process lie open to the clear
light of day. Within the Christian societies various
ideals of polity lived, Jewish, Greek, Roman ; ideals
derived from the synagogue, the free city, and the
school ; the voluntary, the industrial, or the benevolent
association ; and these were by-and-by joined by
ideals that came of Hebrew, Egyptian, and Syrian
asceticism, touched and modified by influences from
the further East. The Church was confronted and
resisted by an immense organized power; what
unified and directed its energies contributed to its
success in the struggle. What conflict made neces-
sary, made conflict easier and victory more possible,
if not more'sure. Each congregation had its presid-
ing officer, who soon came to represent its unity and
embody its authority ; then to act for it ; then to act,
along with the kindred officers of his province or dis-
trict ; then along with them to form an order or body ;
and, finally, the corporate unity, which the internal
growth had made possible, was achieved by the action
and influence of the State, the civil unity being the
condition procreative both of the ideal and the reality
of the ecclesiastical. The more the official order
became separate from the non-official, thc more
sacerdotal it grew in character; the growth of the
clerical idea within the Church prepared the way for
the entrance of the priestly, and the coalescence or
fusion of the two ideas worked a revolution both in
the Church and the Religion, The clergy became
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the Church; the Church the Religion ; and the Re-
ligion a transformed Roman empire—with the Pope
for emperor, bishops for procurators, and the priest-
hood for the magistrates and legionaries that levied
the taxes, enforced the laws, upheld the unity, and
maintained the peace of the civilized world.

3. How it could have happened, why, indeed, it
could not but happen, that the Roman State should
_ so organize the Roman church as to change its Casar

Augustus into the Holy Father, is a question of large
import, though capable of a reasonable and accurate
solution. The Emperor was Pontifex Maximus,
head of the pagan church as well as of the pagan
State. The two were identical; the imperial will was
as supreme in religious as in civil affairs. If the
Emperor decreed that he was divine, and that his
. statue must receive the honour due to a God, a man
,could disobey or defy it with impunity as little as he
could commit any civil crime. It was, indeed, a
serious form of high treason; and this was the
justification of the successive persecutions. It was an
anomaly, quite unintelligible to the ancient pagan
mind, that a man, a citizen of a State, should refuse
to do honour to the State’s gods in accordance with
the State’s laws or the will of its head. But this pre-
cisely was what the Christian refused to do; and
by his refusal he shocked the rulers and judges of
the ancient world, provoking them to those penal
measures we call martyrdoms, but the Roman called
vindications of authority. The system was thus rooted
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in immemorial custom and law ; but when the Emperor
was converted, a new order of things came to be.
The change that happened to the man affected the
office. He and his world assumed, though there
were noble and notable exceptions, that the imperial
power and functions shared in the conversion of
the imperial person ; 7Ze. he became in the Christian
Church what he had been in the Roman State, a
spiritual as well as civil head. He could in the
new as in the old act as Pontifex Maximus, call a
council, open it, intervene in its affairs, promulgate
and enforce its decrees, reward the obedient, punish
the disobedient. Hence the man who disagreed with
the Emperor was persecuted as much after the con-
version of Constantine as he was before it. Patri-
archs like Athanasius were banished or recalled,
deposed or re-instated, according to the good
pleasure of the court. Bishops became courtiers ;
intrigued for friends or against foes ; and words such
as Tertullian had applied to the severities of a pagan
Emperor, were now with more reason applied to those
of emperors who professed to be Christian. In the
East the system existed in fullest force ; but in the
West the imperial was first qualified, then balanced,
and finally eclipsed by the ecclesiastical power. In the
East the papal was no match for the civil authority ;
in the West the civil ceased to be a match for the
papal. The more the papal jurisdiction was limited
in the East, the higher grew the spiritual claims of
the Emperor; the more the Emperor forsook the
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West, the more imperial became the Episcopal Chair
of Rome. And so there was a mutual transference
of functions : the ecclesiastical was imperialized, the
imperial was ecclesiasticized. The Pope represents
an older and more august authority than the
apostolic ; he is the heir of the men who, from the
Eternal City, governed the civilized world. The
deity which was ascribed to them has, changed in
form but unchanged in essence, descended to him.
The apotheosis their State experienced, his has
also undergone.  For papal infallibility is but
imperial supremacy transfigured and spiritualized.
Sovereignty is infallibility in the region of law;
infallibility is sovereignty in the region of opinion.
The king, who is the source of law, can do no
wrong; the Pope, who defines, sanctions, and pro-
claims dogma, can commit no error. Infallibility is
thus the interpretation, in the terms of forensic
jurisprudence or civil monarchy, of a spiritual head-
ship, or supremacy in the realm of belief as distin-
guished from conduct. It came to the Pope as the
successor of Caesar. The Catholic church thus could
not have been without Christianity, but still less could
it have been without Roman imperialism. It owes
its life to the one, but its distinctive organization it
owes to the other. The very forces that disorganized
the civil body helped to organize the ecclesiastical.
Apart from Rome, and Rome decadent—with the
imperial ideal and organism, but without the imperial
spirit—Catholicism could never have come to be, If
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the Latin church had passed the first five centuries of
its existence under an Oriental despotism or amid free
Greek cities, its structure would have been altogether
different. It seemed to vanquish the empire, but the
empire, by assimilating it, survived in it. The name
that distinguished the dynasty was the name of
Christ : but the form under which its power or
monarchy was constituted was the form of Casar.

§ VL. The Ideas which Organized the System

I. So far we have been concerned with the condi-
tions and process of outer organization ; but there is
a deeper and more vital question—What were the
organizing ideas? and whence came they? Catholi-
cism is not a mere aggregation of atoms, but the
articulation of an idea, the embodiment of a trans-
cendental ideal. What is termed its supernaturalism
is but this ideal translated into dogma, and then
worked into a reasoned system. Its natural history
is too vast a subject to be here analytically handled,
or even touched, especially as it would involve the
discussion of the relation of Christianity to ancient
thought. The organic doctrines of Christianity and
the organizing ideas of Catholicism are different and
distinct. The former proceed by a synthetic process
from the Religion of Christ, and can be analytically
resolved into it ; but the latter are of foreign, though
not necessarily of alien, origin, taken up into the body
of doctrine and becoming there factors of develop-
ment and variation, Christianity found the world
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expectant; the thought it was to change began by
changing it. The philosophy it was able to overcome
as an enemy it could not so easily resist as a friend.
To forsake an error is not to be purged from it;
though Augustine renounced Manicheism, yet his
early dualism subtly penetrates all his later thought.
And so the heresy that forced the church to formu-
late its doctrine did not leave it with the old purity of
faith or simplicity of polity. Gnosticism was van-
quished, but not annihilated ; its antithesis of matter
and ‘spirit, found a footing in the new society and
modified its ideal of life, making it less surely con-
scious of the unity of the secular and eternal.
Ebionitism was defeated, but the mind that cultivated
poverty for the increase of Religion lived on, and
even gained an ampler and freer field for its exercise.
Jewish asceticism, Syrian and Egyptian, did not long
survive the Jewish state; but it did not die till its
ideas and example had touched and affected the
church. Yet these were but incidental influences;
the most plastic came from the revived philosophies,
the Stoic, Pythagorean, and Platonic. Similar ques-
tions were debated in the academies and the cateche-
tical schools, and their ideas and disciplines were also
akin. Alexandrian philosophy, as much as Alexan-
drian theology, had its doctrine of God, of the
Trinity, faith, spiritual or allegorical interpretation,
bodily mortification, supernatural enlightenment, and
final reward ; and if the rivals did not copy, they at
least stimulated and developed each other. It is
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significant that the earlier influence was metaphysical
and theological, but the later ecclesiastical and
mystic, or political and sacramentarian, In the third
and fourth centuries the great questions were those
touching the Godhead ; how God was to be conceived ;
how He was related to the world ; how to man, Chris-
tian and heathen; what Father and Son signified, and
what Word and Spirit ; how the One could be the
manifold, and because the manifold, be, while the
One, the All-loving and the All-efficient, the home of
all perfection and the centre of all energy. Butin
the fifth and sixth centuries the great questions were
those touching the Church, its idea, orders, people
discipline, sacraments, the mystic allegories of nature
and grace. This change meant many things, but
mainly this :—Ecclesiastical organization had pro-
ceeded so far, that it was necessary to find for it a
speculative basis and unifying ideal. With cvery
change, indeed, in the organism, there had been a
correlative change in the collective consciousness ;
the development of new organs and energies had
developed new ideas and activities ; but what was
now needed was a conception that should unite all
the parts into an harmonious and homogeneous
system. And to this result Neo-Platonic thought
powerfully contributed. Augustine came to Paul
from the study of Plato, and he more than any man
Platonized the Paul he studied and the ideal of the
Church he depicted and maintained. Synesius had
been a Christian while a Platonist, and remained a
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Platonist after he had become a Christian. The
Pseudo-Dionysius represents the Neo-Platonic prin-
ciples and interpretative method applied to the
Catholic system : “ symbolism reigns in heaven and
on earth, a celestial hierarchy holds the approaches to
God above, an ecclesiastical hierarchy guards and
regulates them below; and men are graduated
according to the degree of their initiation in the holy
mysteries which at once reveal and conceal the in-
cffable Godhead. No book exercised a mightier
influence on Catholicism, did more on the one hand
to foster its mysticism, on the other to develop
its sacerdotalism. It moulded in an equal degree
men so dissimilar as Scotus Erigena and Thomas
Aquinas, Hugo of St. Victor and Albertus Mag-
nus, Grosseteste and Dante; and yet it was but
Neo-Platonism made to speak with the Catholic
tongue.” !

2. It is thereforc due to no mere accident or
curious coincidence that so many affinities exist
between Plato’s Republic and the Roman Church.
They differ, indeed, in many respects fundamentally ;
the one is philosophical and an ideal, the other is
religious and a reality ; but the kinship is manifest
enough, especially if the Republic be studied in the
Neo-Platonic spirit and method. Each reposes on a
transcendentalism that makes the actual exist through
and for the ideal; yet so in opposition to it, that a
special order is needed to secure its realization. Each

Y The Place of Christ, etc., p. 109,
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is an institution founded for the creation of virtue or
obedience ; and has as its fun¢tion and end the making
of this life the way to a better, or the discipline of its
citizens for a higher and more perfect statc of being.
Each is possessed with the same sense of the august
sanctity of the whole ; the individual is nothing apart
from it, has no good save in and through and from it ;
he is altogether its, and is to have his whole life
regulated by its laws and for its ends. Each has the
same need for a sacred or special order: in the
Republic the philosopher is king, for he alone knows
the idea, or stands in- the secret of God, and so is
alone able so to organize and administer the laws as
to secure its realization ; and in the Church the priest
reigns, the man Divinely appointed to speak to men
concerning God, and reconcile them to Him., In
cach the idealism is the basis of a despotism : the
authority of the sacred order is absolute, the multi-
tude may not rebel against the custodians of the
truth ; they must remain supreme and infallible if the
ideal is to be realized. Each has a similar attitude to
the home and family ; in the Republic the man must
be without a home that he may the better serve the
State; in the Church the man who would be its
minister must be without family or home. The com-
munity of goods in the one has its counterpart in the
vows of personal poverty, in alliance with corporate
wealth, in the other; in each the individual derives
all his good from the whole, and the whole has com-
mand over the all of the individual. These are but
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the rough outlines of a parallel which might be indefi-
nitely extended and minutely illustrated. But what is
significant is this: the differences, so far as ideal—
which of course is not to forget that the one system
is speculative, while the other is historical—may bec
described as, in the main, those that distinguished
Platonic from Neo-Platonic thought—i.e., differences
due to the pcnetration of the original philosophic
ideal with mystic, hierarchic, theurgic, and ascetical
elements. The Catholic church .is the Platonic
kingdom of philosophers transformed into a kingdom
of priests.

The conclusion, then, is this :—The principle of
development, analytically applied to thc catholic
system, proves that thc parent form or aboriginal
germ—the ideal and society of Jesus—was by its
environments modified in a twofold direction. First,
from the ancient Religions, Jewish and pagan, it
received the notion of the priesthood, with all its
accessories ; and so became sacerdotal. And, secondly,
from the Roman empire, working on the material of
its primitive Judaeo-Hellenic polity, it received the
drcam and function of Roman supremacy; and so
became catholic, papal, and infallible. Once it had
been so modified and developed, it became, largely
through current politico-religious speculation, pos-
sessed of the organizing ideas needed to give it
intellectual consistency and completeness, making an
historical system the body of a universal ideal. But
this conclusion brings us to our second main ques-
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tion—the adequacy of the church or institution to
the Religion and its purposes. Adequacy may be
here interpreted in a double sense, as either historical
efficiency, or as ideal sufficiency ; or, in other words,
as adequacy for work, or adequacy to the spirit and
matter of the Religion, Something must be said as
regards each of these.

§ VIL. Catholicism in History

1. There is here no desire to question the efficiency
and historical achievements of the Roman Church.
It is to us no creation of craft or subtlety, human or
diabolical, no Man of Sin, Scarlet Woman, or shame-
less Antichrist, but a veritable creature of God and
manifest minister of His providence. The energics
evolved in the struggle for existence enabled it at
once to survive and be victorious. They were con-
ditions of service, and as such necessary. Thus the
rise of the sacerdotal idea may be conceived as, on
the one hand, a process of interpenetration, and, on
the other, mediation and reconcilement. It is the one
because the other ; the old and the new faiths inter-
penetrate that the new Religion may the better win
and master the ancient mind. Catholicism is the
interpretation of the Christian idea in the terms and
through the associations of the ancient faiths, and as
such represents on the largest scale the continuity of
Religion in history, Its work was a needed work, for
man is incapable of transitions at once sudden and
absolute ; the construction of Christianity through the
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media of the older Religions was a necessary prelude
to its construction by a spirit and through a con-
sciousness of its own creation. The absolute ideal
had, in order to be intelligible, to use constituted and
familiar vehicles; but only that it might win the
opportunity of fashioning vehicles worthier of its
nature and fitter for its end.

The political element, again, especially as domi-
nated and directed by the great organizing ideas,
had its own special function; it mediated between
the ancient empires of force and the new empires
of the spirit. The Pope stood when Casar fell ; and
became, in a sense higher than Casar had ever
been—master of the world. In those days of
anarchy, when the military, legislative, judicial, fiscal,
and municipal system of the empire had completely
broken down, when the barbarians had seized its
provinces and wasted its cities, and were contending
with each other at once for plunder and supremacy, .
the ecclesiastical was the only universal sovereignty
possible. And the sovereignty the Roman church
was called to exercise, it exercised, on the whole,
beneficently ; it worked for order, justice, and civiliza-
tion, Its association with the empjre had made it
imperial ; its religious ideal made it at once author-
itative and humane. While it owed its ambition for
supremacy to Casar, it owed its enthusiasm for
humanity to Christ. And so, while it succeeded, it did
not repeat the empire; its sovereignty had another
basis, and was exercised by other means for other ends.
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The church was, i